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PREFACE 


The story of bow I came to undertake this translation of Sri 
Rümánuja's Gitdbhdsya into English goes back more than a score 
of years In 1948 or so, my good friend, Sri M B. Narasimha Iyengar 
of Bangalore, informed me that a publisher was interested in bringing 
out an English translation of the Rdmdnwja-bhdgya on the ita. 
We knew of course that no such translation was then available in 
print. A. Govindacharya’s rendermg, published towards the end 
of the last century, had been long out of print The translation by 
G G. Narasimhacharya had appeared serially in the philosophical 
journal, The Brahmavũden, to which he was a frequent contributor 
But it had never been brought out in book-form 


I suggested to my friend that he bring to the notice of the publisher 
the latter work, which had impressed me in some mstalments I had 
seen as having been written with clanty and some elegance. This 
wag done, and the publisher expressed the intention to take up its 
printing soon I undertook to secure the translation and to edit it 
with a few footnotes and an introduction, indenting on Sr! Narasimha 
Iyengar's scholarship all the while. 


The late Sri R A Srirangarajan, a cousin of G. G Narasimhs- 
charya, gave me an incomplete interleaved copy of the extracts of 
the translation collected from the issues of the Brahmavddin. I 
started editmg according to plan, But soon afterwards the publisher 
lost interest in the book, and I laid aside the work 


Many years later, an opportumty came to me to study the 
Gitdbhigya with the Tatparyachandriki of Sri Vedanta Delika under 
Sri Karappaigsdu Vetkatacbarya Svamm who was kind enough 
to take pains to explam to me the subtleties and nuances of the issues 
disoussed, It then struck me that a fresh translation of the stä- 
bhdgya, closely following the Chandrikd, might serve a real need. 
This work 18 the result. I cannot say how far I have succeeded 
in my objective. All that I can olaim is that I have attempted, 
to the best of my ability, to perform the task, The translation 
endeavours to be as clear as possible, without straying far from the 
original. 


x 


I have ventured also to draw attention in 8 number of places 
to the interpretations given by other leading commentators in the 
belief that these might clanfy Sri Ramsnuja’s own expomtion and 
help to place it im its historical setting. The listing of variant readings 
and the transonbing of additional élokas accepted by certain com- 
mentators may also contribute to this The translation of the 
Gitarthasangraka given as an appendix will demonstrate how closcly 
that work has been followed in the bhdgya The footnotes are mostly 
inspired by the Chandrské, though a few deal with points not raised 
in it. 


The table of transliteration shows how Sanskrit words have 
been printed in the Roman script. The word, ‘karman’, has been 
given in tho familiar form of ‘karma’ throughout The terms, 
Aiman and Brahman’, are used to mean the Universe] Self at 
some place and the individual self at others The distinction 18 
indicated by translating them as Self and self respectively 


It remains for me only to thank all those who have helped me 
m this arduous undertaking It was the work of Sn G G Narasimha- 
oharya, who was at one time closely associated with Swami Vivekananda 
and who also happened to be my mother’s cousin, that started me 
Sri Karappangadu Vehkatüchürys Svamin placed all the resources 
of his wide erudition at my disposal A grant from the Ministry of 
Education, Government of India, will help me to defray a considerable 
part of the cost of printing Sri M C Krishnan was diligent in seeing 
the work through the press Sri R C Srmvasaraghavan helped 
me to prepare the indexes and the Errata, My colleagues in the 
trust ın memory of my father were kind enough to agree to this work 
being published m its name To all these I am indebted 1n various 
ways, and I gladly offer them my thanks 


June, 1959 —M RS 
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INTRODUCTION 


Sri Ramanuja is beheved to have written nine works. These 
are (1) Veddrtha-sargraha, a 0010186 statement of the philosophical 
doctrines of the Vedas, with special reference to important passages 
m the Upanigads; (n) Veddnta-sdra, a very brief commentary on the 
Vedantu-Stitras, (ii) Vedánta-dipa (‘lamp of the Vedanta ’)‘ a longer 
commentary, but still brief, on the Veddnta-Siitras; (iv) Sribhdgya 
(‘the beautiful commentary '), a fairly comprehensive commentary 
on the Vedánta-Sütras which systematically refutes all schools of 
thought, heterodox as well as orthodox, other than Vessyfddvaita, 
and forms the locus classicus on this particular branch of Vedanta, 
(v) Sarandgats-gadya, a prayer ın poetic prose, based on unbounded 
faith ın the Lord's grace and describing complete surrender to His 
will; (vi) Sriratiga-gadya, another prayer ın poetic prose, describing 
the famous shrine at Sriranga and the gracious presence of the Lord 
there as an icon ; (vn) Sri-varkuntha-gadya, yet another prose poem, 
describing the glories of Heaven and the beatitude of salvation, 
(vin) Gita-bhdgya, a commentary on the Bhagavad-gità ; and (1x) Nstga, 
a manual of everyday worship and devotion, 


The order of composition of these works 18 not known, But 
one or two facts concerning this matter stand out distinctly. Sri 
Ramanuja specifically refers to the Vedértha-satigraha more than 
once in the course of the Sribhdgya. That makes the latter work 
posterior 1n pomt of time to the former. And what is more important 
for us here, we find that the greater part of the commentary on the 
Gia (xin. 2), identical with a passage in the Sribhágya (I. i. 1) Tt 
of some interest to see whether we can get 8 hint as to which is the 
earlier of the two 


Our impression ıs that the passage which forms an integral part 
of a complicated series of arguments in the Sribhágya 18 hkoly to 
have been taken over from there to the Gitd-bhdgya, The discussion 
about the true purport of several Sruts passages while not entirely 
out of place in the commentary on the Git, is certainly more relovant 
to the context in the Sribhdgya, where the significance of the famous 
Chaindogya text, Tat tvam am (That thou art), is under consideration, 
Moreover, two minor considerations seem to bear this out, Towards 
the end of the argument and before deprecating the length of the 
discussion, the Sribhdgya uses an analogy from the commandments 
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relating to now and full moon sacrifices from the karmakainda of the 
Vedas. This might well have been omitted ın the commentary on 
the Già as being too technical. Secondly, it ıs sigmficant that one 
passage from a later chapter of the (माठ which is quoted in the passage 
hagits purport explained. This may be quite essential in a discussion 
of the Brahma-sütras, but ıt is unnecessary in a commentary on the 
Gitá where tho stanza will be explained in due course. This appears: 
to be almost the only place in the Gitä where a stanza from a lator 
qhapter is explajnod in advance 

, Dr J. A van Butonen in his Introduction to his Rámánuja 
an the ‘ Bhagavadgita’ has arrived at the same conclusion, arguing 
on different grounds He points out that, while quoting the Vedanta- 
sütras in tho commentary on the Già, Sri Rxmänuja seldom seeks 
tb define or establish their purport , it 18 apriori improbable that 
Rämznuja would have referred to the Sutras in corroboration of his 
Gité interpretations, if ho had had no reason to consider these vital 
texta to bo sufficiently known to his fellow-philosophers , only after 
composing the bhásya on the Sütras he could refrain, as he docs 
from commenting in detail on the Sütras to which he refers This 
is supported by “the amplified interpretations of the Gitd-bhasya 
where the Interpretations of the Sribhdgya are enlarged upon, the 
imphicit references to the Sribhdshya when Sutras are quoted ın direct 
corroboration of his Gitd commentary, and the a prior: probability 
that the Srbhigya as an epochmaking commentary on a vital 
Vedanta text, prooeded the Gita-bhashya in which moreover the most 
important ७४४४०१७४१७ views, set forth in the Srebhdgya, are taken 
for granted," 

II 
To Sri Ramanuja, as to other great dodryas, the Gità is an 
authoritative sonpture, laying down tenets of faith and teaching 
ways of life and realisation He interprets ıt of course from the 
standpoint of the philosophy of Viéigtádemta, the non-dualism 
whose Supreme Principle 1s endowed with modes and attributes 
The Lord, the individual selves and inert matter constitute a kind 
of complex, Organic triune umty. Both individual souls and matter 
are the body ofthe Lord, whois the soul of all Roughly, Vesesadvarta 
may be said to accept the position set out 1n the well-known couplet 
of Pope : 
All are but parts of one Tremendous Whole, 
Whose body Nature is and God the soul. 
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Such being the case, the world 1s real and experience is not illusory, 
The Lord 1s free of the slightest trace of evil and is full of auspicious 
qualities like love, glory, power, beauty, etc. The sorrows and 
sufferings of the individual souls in the world are due to their own 
past karmas Salvation is the state of freedom from all association 
with matter. It 1s 9 beatific state in which the soul enjoys unalloyed 
and never-ending happiness in the presence of the Lord, acquiring 
many of His divine quahities hke omnisotenoe, eto 


The means of salvation, as taught in Sri R&m&nuja's commentaries 
on the Vedünta-sütras and the Gita, is primarily bhakti or loving 
devotion Prupatti or self-surrender is also hinted at, and what this 
has meant for the later development of 78४4१80616, we shall see 
presently 


This system of thought came down to Sri Ramanuja from hoary 
tradition In the Sribhdgya and Vedürtha-sagraha, he refers to 
earher thinkers of his school like Bodhayana, Saks, Dramida and 
others More particularly, he learnt his lessons in philosophy and 
religion from the disciples of Sri Yamuna, who in turn had been 
inspired by the disciples of his grandfather, Nxthamuni. 


So far as the commentary on the Gitd 1s concerned Sri Ramanuja 
is indebted to Sri Yamuna’s Gitártha-sangraha, which is given in an. 
appendix to this volume This 18 9 short metrical treatiso in 32 
stanzas which analyses the Gita chapter by chapter 88 well in groups 
of sıx chapters and as a whole Śri Vedanta Desika m lus commentary 
on the Sangraha declares that Sri Yamuna was taught by Ramamuéra 
his grandfather’s views on the Gita, In view of the detailed analysis 
offered ın the Sangraha which presupposes a settled interpretation 
of every stanza of the Gia, this seems plausible. Moreover, Nathamunt 
was, according to tradition, an adept in yoga; and both the Sribhagya 
and the commentary on the Gita treat the discipline of devotion as 
essentially a land of yoga It is to be noted that, according to the 
same tradition, the secret of his yoga could not be taught to his grandson 
through 8 mischance. 


Sri Rüm&nuja takes up the scheme of the Saigraha and fills 
up the outline with competent consistency His commentary starts 
with a stanza praising Sri Y&muna, and he proceeds to quote extensively 
the stanzas, words and phrases of the authoritative summary There 
18 nothing in his commentary which departs from the Saigraha, 80 
far as can be seen Any speculation that he varies the emphasis 
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here and there must remain pure guessing and nothing more, No 
doubt, some of the stanzas of the Safigraha may seem obscure without 
the bams of Sri Ramanuja’s commentary and the explanations of 
Sri Vedanta Delika in the Gwürtho-sangraha-rakgü The latter 18 
based on Sr: Ramanuja’s commentary and to some extent on oral 
tradition. 


The Sargraha on which Sri Rümünuja's commentary 1s based 
puts forward views differing from many extant mterpretations of 
the Gud. Sri Sankara himself refers to many commentaries explaming 
tho sacred text word by word and sentence by sentence and examining 
critically its import. In particular, the views of a Vrittshira on the 
Gita he controverts here and there Sri Vedanta Debika refers by 
name to 01६018, Rantideva, Gupta, Sankara, Yadavaprakada, 
Bhaskara, N&rüyapárya and Yajhasvamin as authors of commentaries 
on the Gd. Evidently, Sri Rámgnuja's work had to make ite way 
among these, But he has chosen to be expository rather than polemical 
in his bhdgya, and that means that he has not referred to the views 
of previous writers except by implication Sri Yamuna ıs the only 
writer whose views on the Gita are specifically quoted by Sri Ramanuja 


IH 


Writers on Viéygládvavta often try to review philosophical systems 
by an analysis of five topics, artha-paficaka These aro the nature 
of God, tho nature of the individual soul, the state of final emancipation 
and beatitude, that which prevents the souls from attammg this 
and the proper way of attainment and realisation The teachings 
of the Gita, as understood by Sri Ramanuja, are now briefly summed 
up under each of these heads 


According to Sri Ramanuja, the Gità teaches a loving, personal 
God, full of all kinds of auspicious attributes. Unhke the Upantgads, 
some important, texts of which have been understood by Sri Sankara 
as declaring the Brahman to be without attributes, the (मदि hardly 
refers to an Absolute standing outside the sphere of all relations 
One argument advanced by the followers of Vedsstadvatta 1s that 
God ıs spoken of in the Gita m all the seven or eight oases known to 
Sanskrit grammar. Here are a few examples of the nominative, 
accusative and other oases In order. The Lord, dwelling in the heart, 
causes each bemg, mounted on the machine of the body, to move 
through the workings of the gunas of the prakrti (XVIII. 61). To 
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cross beyond the mäyä, one has to seek Him as refuge (VII. 14); 
when liberated from the bonds of karma, one atteins Him (IX 28). 
By Him the world ıs pervaded (IX 4). Because Arjuna 1s dear to 
Krsna, the latter speaks for his good (XVIII 65) There is nove 
higher than Him (VII. 7) Many births of His has passed away, 
all of which He knows (IV. 5) One will live in Him alone, if one's 
attention 1s fixed on Him and one’s will directed to Him (XII 8). 
These statements illustrating a somewhat scholastic argument are 
taken to indicate that God, according to the Gitd, 1s mvolved in all 
kinds of intimate relations with the world 


The central teaching of the Gita about God, according to Sri 
Ramanuja, is that He ıs the soul of the universe “I ani the self, 
O Arjuna (Gudakeda),” says Sri Kpgna, “ seated at the hearts of all 
creatures ° (X 20)  Earher (VII 7), He has declared that tho whole 
universe 18 strung on Him like gems in a necklace This 1s made 
very clear by the statement that He has two pralrtis, a higher and 
a lower The latter consists of the material universe, while the souls 
which sustam the material universe, constitute the higher prakrt 
of the Lord (VII. 4-5) Further support to this characteristic 
oréigtddvurtec conception of the unity of the universe 18 found in 
Arjuna's description of the universal form of the Lord in XI 40. 
** You pervade all, therefore You are all.” 


In his commentary, Sri R&m&nuja is never tried of calling attention 
to the auspicious qualities of the Lord, His beauty and His grace, 
His love and His mercy are stressed again and again. Commenting 
on the statement in VII. 18 that the man of wisdom among the four 
typos of devotees is, in the Lord's owo opmion. His soul, Sri Ramanuja 
explains that this means that the Lord cannot sustain Himself without 
such a devotee Since what sustains one 18 one’s soul, the devotee 
is the soul of the Lord. Differing from other commentators, he 
interprets X 10 in such a way as to bring out the affection with which 
the Lord bestows devotion on those who worship Him with a view 
toattam constant union with Him Thus, Sri Ramanuja’s commentary 
is throughout rich with the suggestion that the Lord ıs continually 
striving to win the straggling souls to salvation. 


The stress laid on the Lord as the antaryáman or interna] controller 
of all is, m Vedsg{ddvarta, the basis for a wise toleration in religion 
and philosophy. 10 his commentaries on VII 21 and IX 23 and 25, 
Sri Ramanuja points out that the worship of every god or ghost or 
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goblin is ultimately the worship of the one God and that all modes 
of worship ultimately reach unto Him. 


That the Lord hos a form of His own ıs one of the important 
tenets of Vedistddeaiwa Sri Rámgnuja has frequently found oocasron 
to describe aspects of this form in the course of his commentary 
Of the form in the supreme heaven, there are hints ın phrases like 
Gditya-varnamn tamasah parastat, Him who 1s of sunlike lustre and 
beyond darkness (VIII 9) The universal] form desorbed m Chapter 
XI is regarded as one peculiar tothe Lord A human form is associated 
with Him in His incarnation as Sri Krsna, though it is described 
in the commentary on XI 50 as endowed with four arms We have 
00 presume that, m spite of this indication, fools mistook Him to 
be ७ mere man (IX 11) The noteworthy feature about the forms 
assumed in incarnations is that they do not in any way detract from 
the greatness and glory of the Lord They are, however, indicative 
at the same time of His abounding grace. In his mtroduction to the 
Oitä and again in his comments on IV. 8-9, Sri Ramanuja makes ıt 
clear that the Lord 1108111868 particularly with a view to show Himself 
to His devotees and also to win new devotees, 1f possible, by revealing 
His ravishing form and winsome qualities The measureless charity 
which lies behind this divine mission can be understood in a way, 
if we reflect on the manner in which, for 1nstanoe, the Lord whose 
unique and ineffable form is beyond mortal vision, made Himself 
visible to the eyes of all as a man among men in His incarnation as 
Krsna, Not only this He showed Himself publicly as the memal 
charioteer of Arjuna! Sri Ramanuja 1s profoundly moved by the 
contemplation of this manifestation of divine grace. 


The individuals souls, according to Sri Ramgnujs, are real and 
many, He argues that this 1s supported by the stanza with which, 
in bia view, the teaching of the Gita opens—1I. 12. There Sri Krsna 
refers to ‘I’, ‘you’, ‘these’ and ‘all of us’ Were 1t the Lord's 
intention to teach unqualified moniem, it is argued. He would not 
have set about teaching an illusion to Arjuna, The plural is similarly 
used when talking of those who have attained final emancipation 
For example, m XIV 2 we have “Those who resorting to this 
knowledge attain the possession of qualities that characterise Me, 
are not born even at the time of creation, nor hurt at the time of 
dissolution. Another instance is XV 4, where it 18 declared that 
those who are constant in the contemplation of the self go to that 
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immutable destination The argument may appear too slender 
to bear the weight of a conclusive inference about the status of the 
individual self But it helps, along with othor arguments of more 
importance. Moreover, Sri Ramanuja was under an obligation to 
reply to Sri Sankara’s explanation that the use of the plural in II. 12 
is “ with reference to distinction among bodies and not because 
of the opinion that the Selfis more than one ”, 


Each individual self 1s regarded by Sri Ramanuja as an atomic 
quantum of knowledge and consciousness. This 18 dharme-bhiita- 
jfüna, consciousness as & substance. Consciousness also functions 
as an attribute of tho soul, as dharma-bhüta-jfiána, and in this role 
it 18 liable to expansion ond contraction The awarenoss of the soul 
creases Or decreases according to the predominant quality of the 
matter with which it 18 m contact, and this m turn 18 largoly the fruit 
of past karmas This is indicated in the comments on various verses, 
particularly V 16 and those in Chapter XTV 


The soul stands I» a relation of superionty to the pralyli oi 
material Nature, and of infenonty to the Lord It 18 described in 
VII. 5 as the higher prakrts of the Lord, by which the lower prakrti 
of matter is sustained. Sri Rümünuja misses no occasion to point 
out that, just 98 the body obeys the soul, so both souls and matter 
obey the Lord. It is an améa or part of the Lord in the senge that 
it is His inseparable attribute and an attribute 18 part of the qualified 
whole. 


The soul ıs generally described to be of the nature of knowledge 
and bhss Sri Ramanuja has no quarrel with this position, but be 
would go deeper into the matter and find tho essential nature of the 
sou] m its Segatva, its dependent existence for the sake and delight 
of the Lord. Describing the man of wisdom among tho four types 
of devotees mentioned in VII 16, he writes that tais devotee knows 
the nature of the self to be such as to ha ve its sole delight m subservience 
to the Lord, as stated ın the teaching that ıt forms the higher prakrts 
of the Lord (VII. 5) Or, explaining brahma-bhüta in XVIII 54, he 
observes that it refers to one to whom tho realisation has come that 
the soul has for its essential nature complete subservience to the 
Lord and for its form unlimited knowledge 


In the state of samsdra, the soul does not realise its essential 


nature. Its attributive knowledge (dharma-bhüta-jfána) 18 shrunk, 
on account of the effects of karma The bondage of karma, conceived 
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of as without & known beginning, is capable of being brought to an 
end through various methods prescribed in the &isiras 


When this happens, the sou] attains emancipation. In the 
state of salvation, ıt enjoys limitless knowledge and bliss. Sri 
Ramanuja, however, makes it clear that the soul does not merge 
into or become one with the Lord in this state of ultimate freedom 
In XIV. 2, Sri Krsga. describes the emancipated souls as having 
attained community of characteristics with Himself This bears 
a olose resemblance to the teaching of Mundaka Upanwad (III. 1 3) 
that the freed soul, devoid of all stain, attains the state of highest 
similarity or equality with the Lord. Sri R&münuja quotes this 
scriptural text in the commentary on VI. 30 and other places In 
view of the stress laid on the essential nature of the soul bemg one 
of subservience to the Lord, it may be gathered that even bliss in 
the state of salvation connotes little more than service to the Lori 


IV 

Just as different schools of thought in India have entertained 
different views about the summum bonum, similarly they have looked 
to varied disciplines for its attainment. The Gita 1s largely concerned 
with these Sri Ramanuja seeks to show in his commentary here 
as in that on the Brakma-sittras, that bhakis-yoga, the discipline of 
devotion to God, is the way of salvation, Under II. 10, it is declared 
that the entire teachings of Sri Krana from II. 12 to XVIII. 66 
aro meant to establish the truth about the individual soul and the 
Lord and the way of realising ıt through the path of devotion, as 
supplemented by those of works and knowledge. The introduction 
to Chapter III tries to show that Sri Krega's main purpose 18 to 
teach, as the means of att ining the Lord, the way of devotion, which 
is variously described as knowing, worshipping and meditating It 
is extolled m many places in the text as well as the commentary in 
various ways—for instance, under IX. 1-2, XI 54, XII. 2, 6-7 and 
20 and XVIII. 65, It 18 described as loving and uninterrupted 
meditation on God and service to Him ın many ways under IX. 34 
and XVIII. 65. Worship is defined in both these places as paripiirne- 
&ega-vrtis, the activity arising from complete dependence. 

It may be added that Sri Ramagnuja has included worship in 
temples as part of the way of devotion taught by Sri Krgna. Vide 
comments under IX. 34 and XII. 10. The offerings of leaves, flowers 
and water mentioned in IX. 26 suggest this mode of worship. 
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The way of devotion taught in the Gitä is regarded as a late 
stage ın spiritual progress. The aspirant is required to start with 
the karma-yoga described ın Chapter II. This may be briefly desorbed 
as the performance of the obligatory and occasional rites. prescribed 
in the édstras for various varnas and üéramas with the knowledge 
derived from the £dstras that the self is different from the body. The 
fruits of the works are to be given up Even rituals intended for 
the satisfaction of desires are to be undertaken according to one's 
resources but the fruits are to be given up and the rites performed 
for the sake of salvation A course of karma-yoga of this land 18 
potent in destroying the effects of tho sins that obstruct one 1n pursuing 
the way of knowledge or jiina-yoga. The objective of the latter 
18 to realise the nature of the individual self as made up of knowledge 
ond bliss. This requires constant reflection over the essential nature 
of the self which can be understood only when it is contemplated as 
it will be in a state of separation from the body 


Constant contemplation of this kind leads to the state of steady 
wisdom described in Chapter II. Four stages in the progress of the 
sage are set out in II. 65-8 The Tatparyachandrska sums up the 
description of the accomplished jfdna-yogin as one whose delight 15 
m self-realisation, who speaks only about the self, whose sitting i 
mtended only for meditation and who moves about only in order to 
subserve self-realisation. 


In the concluding stanza of the second chapter, what 18 called 
brāhmī sth» is mentioned Sri Ramanuja explains: “This state 
of performing work unattached which 1s based on the knowledge of the 
eternal self and which aims at the (state of) steady understanding, 
18 the brahmi state which brings about the attamment of the brahman 
(re, the self)" All this brings out the Satigraha’s definition of 
jfiána-yoga as the abidance (through ceaseless meditation) in the 
pure self by those who have controlled their minds '' (23) 


It 18 to be noted that the performance of prescribed rituals and 
duties 1s not to be given up, except during periods of mystical rapture 
known by the name of samadhi Even when the realisation has 
been attained and the gain in spiritual insight, one 18 bidden to carry 
on the performance of duties. This will prevent 8 relapse. 


In Chapters III to V, a different type of karma-yoga is taught. 


It is capable of leading to self-realisation directly and without the 
intervention of jfíüma-yoga. It involves a fuller knowledge of the 
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nature of the soul and includes the practice of meditation on the 
self not being the agent of actions. Here too we have the performance 
of duties without the desire for the fruits thereof The difference 
between jfidna-yoga and this kind of karma-yoga which moludes within 
itself a knowledge of the self appears to be that in the former the 
performance of works 1s minimal and meditation is started too soon 
and without proper training 


In Sri Ramänuja's view, the Gud teaches this karma-yoga for 
all and issues warnings about the dangers and pitfalls of jfíána-yoga, 
Even those who may feel qualified for the practice of jñäna-yoga 
should practise karma-yoga ın order that they may not set a wrong 
example before the people (IV. 20-21) No less than 13 varieties 
of this karma-yoga are taught, according to Sri R&m&nuja, in IV 
25-29. It is worthy of note that those aspirants who are called 
yoga-ya)idh (IV 28) are described as resorting to sacred rivers and 
tanks and holy places This bears a close relationship to the gloss 
on 'snat-karma' m XII 10 that it refers to the construction and 
mamtenance of and service and worship in temples 


The disciplme of concentrated meditation actually leading to 
self-realisation is described at some longth in Chapter VI It resembles 
the asfdtiga-yoga of Patafijal:, but is at the same time slightly different 
in some details therefrom Four stages of final realisation are des- 
eribed in verses 29-32 of that chapter, according to Sri Ramanuja 
These are (1) the realisation that all souls are simular to one another 
on account of their bemg of the nature of knowledge , (11) the realisa- 
tion that the individual souls, when purified of the effects of both 
virtuous and sinful actions, attain many of the attributes of the Lord 
and reveal His powers and glories , (11) the realisation even outside 
tho trance of samadhs that all individual souls are similar to one another 
in being the inseparable modes of the Lord, and (iv) the realisation 
that all souls are similar in having nothing to do with relationships 
based on the bodies they dwell in It is to be noted that the karma- 
yogin, starting with a theoretical knowledge of the self, progresses to 
direct expenence of the nature of the self. 


Two paths, ıt 1s suggested, open out before those who succeed 
in self-roalisatlon They may desire to realise God and attain to 
eternal union with Him Or they may consider as their summum 
bonum a state of the soul In which it 18 freed of all association with 
the prubrti and reveals in its mnate knowledge and bliss This lattes 
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goal is known as kawalya ('aloneness") in Vedeefddvatta. It has 
to be oarefvlly distinguished from the kasvalya which is the final state 
of release of the Satikhyas, and that which constitutes the mokga 
of the Advastens 


In the school of Vedanta represented by Sri RamBuuja kowalya 
18 & land of mokga, in that there is no return to samsära for a soul 
attaming it The difference between the mokga characterised by 
full experience of God and kasvalya is succinctly set dowh in his 
commentary on the Gité under VIII 22 and in the Sribhégya (IV 
3 14) In the case of mokga the primary experience 18 about God 
who has the soul for His attribute im the case of katvalya, the 
experience 1s about the individual soul, though God comes into the 
picture secondarily as the soul of the soul There 1s difference of 
opinion between the two sects into which the followers of Sri Ram&nuja 
are divided, about whether or not the state of kaivalya 18 final, though 
both agree that ıt 18 inferior to the full experience of God in the freedom 
of moksa Those who follow the lead of Sri Lokicgrya take the 
view that kawalya cannot lead to anything else Sri Vedanta De&ka, 
on the other hand, argues that kawalya isa halfway house to salvation, 
whence progress to the highest mokga 1s possible and mdeed inevitable 


The self-realisation of those who desire eterna] umon with God 
necessarily leads them to the discipline known as bhakt-yoga or the 
way of devotion If the true nature of the soul ıs segatva, existence 
dependent on God, then surely devotion to God will spring up. And 
devotion will lead to ceaseless meditation on Him 


In the introduction to Chapter VII, bhakM is summed up as a 
mode of worship which consists of unceasing and loving remembrance 
of God He equates ıt with the saving knowledge which, according 
to many passages in the Upanigads, enfranchises the soul from 
samsüra This ıs one of the central doctrines of Vyéwfadvasta, and 
the exposition here may be compared to that ın the reply given to 
the small objection (Laghu-pürvapaksha) at the outset of the Sribhdgya 
The point is that mere knowledge of the scriptures cannot lead to 
final release Devotion, meditation and worship are essential 


In the last stanza of Chapter IX, Sri Krsna teaches Be one 
whose mind is placed on Me Be My devotee Be My worshipper 
Prostrate before Me" This is repeated in XVIII 65 God 18 to 
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be thonght of as the Ruler of rulers, the opposite of everything that 
is evil and the sole seat of auspiciousness, His enchanting form and 
His mercy, parental solicitude and magnammity as well as majesty 
१78 to be thought about Meditation on the Lord has to be with 
devotion God must be felt as exceedingly dear In this spirit 
worship also has to be conducted. Worship, indeed, means the 
course of conduct of one who is completely subservient Worship 
18 well known to consist of presenting all objects of enjoyment, such 
as those offered in ceremonial acts of homage (like lights and incense), 
those which com» into close contact with the body (such as sandal 
paste and garlands of flowers) and those meant to be eaten What 
is said amounts to this Become one whose mind is placed on Me 
in such a manner that you will got engaged in My worship brought 
about by love the excellence of which 1s unbounded and which springs 
from an experience of Myself." In addition, one has also to bow 
down in exceeding humility towards the Lord The Sarigraha sums 
up bhakts-yoga as ‘abidance in such things as one-pointed devotion 
to the Supreme Being 


It 18 further pomted out there that the man of wisdom among 
the devotees has no joy and sorrow other than union with and separation 
from the Lord He feels that he has gained hus self only through 
meditation on the Lord, vision of Him through such meditation, 
teaching about Him, bowing down before Him, praieing His auspicious 
qualities and reciting His namos The activities of his senses, will, 
intellect and vital energies are concentrated on Him. He should 
perform all things from his own duties to the practice of devotion 
prompted solely by the love of God God must be regarded as the 
only means for salvation, and not anything else 


Bhakts-yoga, as described above, cannot be practised all at once, 
Sri Krgna hints at stages in the development of bhakts in the Gitá, 
and these hints are explamed by Sri R&münuja. A vague feeling 
of reverence or friendliness towards God may be called bahn,; so 
too, the ardour of the devotes to whom separation from God for even 
a moment is unbearable. Sri Krsna refers to the 110181 state of 
devotion as well as its culmination In XI. 54 He declares that only 
through exclusive devotion ıt 18 possible to know, see and enter into 
Him. It is obvious that the devotion required for knowing, seeing 
and entering into Him cannot all be of the same stage. In XVIII 
(64-65), again, such stages are referred to. 
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Tradition has defined at least three such stages in the progress 
of Malti. Elsewhere—in Sri R&m&nuja's prose hymns—these are 
called para-bhakts, para jfiána and parama-bhakts Under XI. 53-54 
T.C. explains that devotion in the initial stage is a merely favourable 
disposition towards God , 1t has its roots in the effects of good deeds 
done in earher births, it arises from conversation with the good 
and pious, and it is helpful in giving one knowledge of God as taught 
in the édstras Then comes an intense desire to seo God; para-bhakts 
where this 18 found is the means for a direct vision of God. After 
the vision arises the ardour for the complete experience of God 
m all its fulness which marks parama-bhakt Thus it 18 this 
parama-bhakts which constitutes the immediate means for final release 


In the Sribhdgya, bhakts-yoga is associated with various forms 
of meditation on the Brahman known as the brahma-vidyas. These 
are not specifically referred to by Sri Kysna Sri Ramanuja shows 
(under VIII 3 and 21) that the seeker after kawalya practises the 
vidya of the five fires. It 18 to be presumed that any other brahma- 
vidyd may be practised by the bhokh-yogw seeking the salvation 
of Qod-attainment The Già is content to point out, like 
S B (III 3 44), that Narfyana 1s the object of meditation in all the 
viduas 


Bhakts in forms which cannot be included in the bhaktw-yoga 
associated with the vdyäs, is also mentioned by Sri Kysna In 
XII 10, according to Sri R&manuja, there is a reference to the cons- 
truction of temples, their marutenance, worshipping the Lord there, 
uttering His names and such other things, all carned out with love 
This 13 suggested to be the sprout of bhakte Again, in XI 24, it i8 
declared that those who find refuge in Sri Krsna, whatever ther 
caste or sex, even though they may be of sinful birth, will reach the 
supreme goal, It ıs obvious that the bat taught here 1s open to 
all without reference to caste or sex Similarly, m. XVIII. 44-45, 
the Südra is assured of supreme beatitude, even like members of the 
other three castes It is clear that a kind of bhakty—not to speak of 


prapatis—is open to him 


Y 


An essential preliminary to the practice of bhakts-yoga is self- 
realisation In the commentary on XVIII 66, ıt is suggested that 
countless sins of commission and omission stand in the way of our 
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taking up bhakt-yoga, the grand way of salvation. The practice of 
karma-yoga and perhaps also jféna-yogo till the attainment of self- 
realisation will mean the wiping away of these sing They may also 
be wiped away wholly or in part by the performance of expiatory rites. 


Prapatts or complete reliance on God's grace and self-surrender 
to Him ıs pointed out as a substitute for these expiatory rites m this 
context Here, as under the Veddnta-sitras (particularly under 
III 2 34), Sri Ramanuja hints at a teaching, implicit in most of his 
Writings and made explicit in his Saranágati-gadya. The later history 
of Vodsgladvasta shows emphasis on prapatts to the exclusion not 
merely of karma and j/íána, but also of bhakt: It is of some interest 
to enquire why Sri Rämznuja chose m what may be called official 
and canonical works to teach 6४०१७, while practising prapatts and 
celebrating 1t lyrically 


Prapatts as a way of salvation relies purely on God's grace 
After all, overy path to final beatitude derives its value ultimately 
from God's approval His grace therefore can work outside the 
limite of the way of works or that of knowledge or that of devotion 
Only those are saved really on whom the saving grace of God falls» 
though redemption often 18 traced to some prescribed way of salvation 
or other 


There ıs sonptural authority available for prapatis as for other 
paths A passage found both in the Katha and Mundaka Upanwads 
declares that God reveals Himself only to those whom He chooses 
In the Svetáfvatora Upamsad, Revelation teaches by example 
° Berg desirous of winning salvation, I seek refuge." What 1s briefly 
taught in texts like these 18 elaborated in the epics and the purdnas 
In the Ramayana, the episode of Rama’s acceptance of Vibhisana 
18 taken to be one such elaboration The Gita of course 18 taken 
to (680) it n XVIII 66 The Tamil mystics known as the Gzhvars: 
whose poems have been raised to a position of authonty and described 
as the Tamil Veda, have also taught prapatt, They have clearly 
referred to the Gili as recommending prapatt (as in Tiruváymozhs 
VII. 5. 10), Sri Yamuna, who was the acknowledged preceptor of 
Vsésstádvasa, before the rise of Sri Ramanuja, has also taught propatts 
in his well-known devotional poem, Stotra-ratna 


Sri Ramanuja thus had a long tradition behind him in his teaching 
about prapat. The diffidence of one putting forward a new teaching 
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need not have affected him in this case That still he should have 
stressed bhakts rather than prapafti in his commentaries on the Vedánta- 
Suͤtras and the Gità may perhaps be accounted for by the audience 
to whom these works were addressed. Sm Ramanuja’s polemical 
works on the Vedanta were probably intended to persuade to his 
way of thinking those wedded to the ways of j/làna, jñāna-karma- 
sam uc and karma If they could be converted to faith in 
bhakts, Sri Ramanuja’s purpose would be nearly achieved. And he 
might have felt that bhakt:, linked or identified with the updsand of 
the Upamgads, was nearer their way of thinking than prapatts 


The claim of the Gité to teach the way of redemption to all, 
irrespective of caste or sex, also strengthens the case for prapatte 
being regarded as the essence of Sri Krgna’s instruction The 
traditional bhakt-yoga is allowed only to those entitled to study the 
Veda The Gità specifically reaches out to tho-e lacking qualifications 
prescribed for bhaktt-yoga As we have seen Sr’ Kenya also teaches 
a bhakts different from bhakti-yoga, and it may be closely related 
to prapatt 


Sri Ramgnuja’s commentary on the Gitá and the Vedánta-Sütras 
do not contradict the stress laid on prapatt In the Sribhdgya 
(III 2 34), he wntes that “it 18 appropriate for the Supreme Person 
who is the object of attainment, to be Himself the means of attaming 
Him ’’ and that "the scripture deolares that none else can be the 
means (of attaining Him than He Himself)" The idea of the Lord 
being the means is mentioned in the Gita more than once The 
Sangraha also concludes with the recommendation that the Lord 
must be seen to be the means 


Be that as ıt may, prapati: has always been the orthodox doctrine 
among the followers of Śri Ramanuja And the Giá 18 generally 
interpreted by them as teaching prapatts It is pointed out that 
Arjuna seeks protection through prapatts, when at the commencement 
of the Gitü, he entreats Sri K rena to teach him (II 3) Sri Kysna 
Himself refers to prapatts off and on in the course of His teachings 
For example, He declares that those alone cau cross mágà who have 
resorted to prapatts (VII 14) Again, prapatts is also taught ın XV. 4 
and XVIII 62 And finally, ıt is claimed, the teachmg of prapatt 
1s specially given in XVIII. 66 After noting Arjuna's overwhelming 
diffdence in the face of the difficulties presented by the paths of 
karma, jfiüna and bhakts Sri Kysna advises him not to lose heart, 
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but to surrender himself entirely to divine grace. In thus way, the 
Gita is regarded as saying its last words commending prapatii 


VI 


The method adopted by Sri Ramanuja is based on certam 
assumptions common to Indian teachers expounding sacred works 
They beleve that the revealed somptures are self-consistent Any 
apparent contradictions or inconsistencies can be reconciled by one 
who diligently seeks for principles of harmony and consistency It 
18 further assumed that the Gita as a work of secondary authority 
reinforces and elaborates the teachings of the Upantzads Sri 
Rümznuja's method of dealing with the éruds texts and their parallels 
in the 0184 18 found well illustrated under XIII. 2 A Suet, Up 
text provides the authority for the plurality of selves Sri Ramanuja 
finds ıt taught in II 12. Similarly, X. 20 18 supported by the famous 
Antaryam-brahmana of the Brh Up The mgnu Purüna 1s an 
important smri on which Sri Ramanuja frequently relies to support 
or clanfy the teachings of the Gita 


Śri Ramanuja assumes not merely harmony between the Gita 
and the Upamgads he also finds the Gità itself coherent and cogent 
Modern scholarship delights in finding anomalies and contradictions 
in ancient works It is a large assumption that the writers of the 
past were incapable of writing consistently. This assumption 18 
frequently made with reference to the Gita by thore who have no 
patience to study the work in the light of its own synthesis and unity 
Sri Ramanuja gives an effective demonstration of interpreting the 
Gita in the light of the Gita itself 


He remembers that tho Gita is a dialogue between a sincere 
teacher and an eager and questioning student The progress of 
thought therein 18 determined by the method of question and answer 
The answer again has to expound fundamental principles and de- 
monstrate their application This means that frequently we shall 
meet with brief statements followed by detailed expo, itions or long 
discourses endiag in summary conclusions 0100 this natural tech- 
nique of oral teaching 1s seon to underlie the Gita, its obscurities and 
moonsistencies can be resolved by roferences to other places earlier 
or later in the text, As Professor M. Rang&charya points out, The 
fact that the conversational method adopted in the Git necessitates 
the development of its theme ın a manner markedly different from 
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what 18 ın vogue in modern essays and dissertations does not imply 
that the Gitä is verbose, disconnected, illogical or coherent '', 


In illustration of Sri Ramanuja’s method of explaming the Gita 
in the light of its use of the technique of oral teaching, let us take a 
few passages where the explanations given may appear strange or 
far-fetched to those not familiar with the context. In II 17, ıt 18 
taught “None can bring about the do-truction of this (self) which 
is indestructible’, What is summarily mentioned as none here 
18 desoribed in detail a few verses later Weapons do not cut this 
(self) . fire does not burn ıt and water does not wet ıt Dor does 
the wind dry (it)“ (23) Keeping this clarification in mind, Sri 
Rämänuja explains none m verse 17 as ‘destroying agents like 
weapons, water, air, fire etc’ To take another instance In II 47, 
Arjuna is told Do not become the cause of work and (its) fruits 
This 18 interpreted to mean that Arjuna is asked to meditate on lus 
not being the agent and not having any right to the fruits, The 
commentary here ıs based on what is taught in the Git later on in 
III. 27, 28 and 30 and XVIII 14-15 


As another example, we may take up IV 17, where the expres” 
sions, ‘akarma’ and ‘karma’, occur These are explamed res- 
pectively as knowledge of the self and varied action The authority 
for this interpretation is seen in the immediately sucoreding verses, 
where we find expounded the role played by the knowledge of the 
self in karma-yoga in ascending order of clanty The Tütparya- 
chandrika explains by way of introduction to IV 21 that the pro- 
position set out m stanza 18 18 explained ın the next sloka, elaborated 
in 20 and ontically examined ın 21-23, A simular Jand of elaboration 
may be seen ın the way in which the jfiámn among the bhaktas 15 
praised in VII 17-19 


The identification with káma of that which is called superior to 
buddhs in III 42 has been criticised as far-fetched But if the context 
18 looked into, the reasonableness of Sri Rümünuja's view becomes 
immediately apparent Stanzas 39 to 41 deal with kama, There 
is nothing to indicate that a new topic 18 introduced in stanza 42, 
Again, stanza 43 mentions kdma. By all canons of interpretation 
the pronoun, ‘sah’, in 42 can only refer to kāma. Moreover, it 15 
not as 1f Sri R&manujs had been actuated by some special perversity 
Jayatirtha in lus gloss on Sri Madhva’s commentary refers to Bhaskara 
having adopted this view. It may be presumed that Bhaskera might 
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have followed some earlier writers So the identification of ° sah’ 
with ' bima seems to be hallowed by tradition as well as demanded 
by the context It may also be noted that the splitting up of *anádi- 
matparam' in XIII 12 as “0700, and ‘ matparam’ 18 at least older 
than Śri Sankara, as he tries to controvert it 


Arjuna's questions and statements are also used by Sri Ramanuja 
to clanfy the purport of Sri Kysna’s teaching At the outset of 
Chapter IV, it may appear that Sri Krsna's teaching about divine 
incarnations does not arise naturally as an answer to Arjuna’s ques- 
tions. But questions can be understood in the light of the answers 
given to them, provided the person who answers Is reasonably intelli- 
gent and the person asking the questions 18 satisfied That 18 how 
Sri Ramanuja takes Arjuna's question to refer to the ontological 
status of the incarnation Similarly in Chapter XVII, Arjuna’: 
question has to be understood in the light of Sri Krepa's answer 


Though Arjuna's mistaken notions have to be corrected, he 1: 
sometimes partly and sometimes wholly right Even as Si: Krsna 
does not hesitate to correct Arjuna when he 1s wrong, He accepts 
his views when they agree with His own and are nght In VI 34, 
for example, Arjuna defimtely declares that the yoga under discussion 
is concerted with sémya (or oquality)—equahty, that 1s, between 
the selves and the Brahman and among the selves “I consider 
all this to be true, O Kesava, which You tell me,“ he assertsin X 14 
Seeing the universal form of the Lord, he affirms ‘‘ You pervade all 
and therefore You are all" (XI 40) 


Sri Ramanuja’s endeavour to understand the Gité m the hght 
of its own structure has been briefly indicated It may be added 
that he has taken considerable pains to indicate the course of develop- 
meat of the discussion, point;ng out carefully the transitions from 
stanza to stanza and from topic to topic 


In addition to the Sruts and the Smrts, Sri Ramanuja makes 
use of the Veddnta-Stitras also in interpreting the Gita. It is his 
view that Sri Krsna refers to the Sutras in XIII. 4 Leaving aside 
the problem posed by possible references to the Gitd in the Sutras, 
we may note that Sri Ramanuya finds nothing but harmony between 
the teachings of Sri Krsna and those of the Sütras Of course, 
while covering much common ground, each of them has special fields 
of its own, For instance, the theory of divine incarnations gets 
adequate treatment only in the Gitā, Image-worship finds some 
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support in the Gita. Vanous problems concerning the relations 
between the self and the world and those dealing with the Brahman 
as the cause of the world are examples of topics troated at length m 
the Sribhasya 


It is possible that the tradition which Sri Ramaruja tried to 
serve in writing His commentary on the Gità was influenced also by 
the hymns of the dzhvdrs In Acãrya-hrdaya (‘The Heart of the 
Master’), ७ work of the Southern School which seeks to penetrate 
into the depths of the mysticism of satakopa, noted among the Gzhvars 
for the range and intensity of his experience of God, an 1vteresting 
parallelism is shown between his Tiruvügmozh: and the Gita Sri 
Ramanuja’s description of the essential nature of the self as segatva 
rests no doubt on notable Srut texts hke those of the Antarydms- 
brühmana but the stress laid on it may owe something to a famous 
passage in Turuvoymozh (VIII 8 2) It is also possible that the 
distinction between kawalya und the salvation of God-attamment 
may have been clarified for Sri Ramanuja by the Tamil mystics 
The reduction of the four classes of devotees to three may algo have 
been in part inspired or supported by the works of the äzhvärs 


VI 


The spirit in which Sri Rāmānuja seeks to expound the Gita 
is far removed from that of polemics of controversy It is only in 
two specific passages—under II 12 and XIII 2—that Sri Ramanuja 
enters into a debate with the Advartins and the followers of Bhaskara 
and Yadavaprakaéa Except for these digressions, his commentary 
proceeds throughout to explain the teachings of Sri Krsna in such 
a way as to inspire selflessness, service to fellow-men and devotion 
to God His own character stands revealed as a mystic, a devotee 
of God and & preceptor eager and competent to transform disciples 
by his teaching 


There ıs an old Sanskrit verse which sums up what a bhágya 
18 expected to achieve, and Sri Ramanuya’s bhishya may bo credited 
with having fulfilled these objectives Said to be quoted by Bharata, 
the author of a brief commentary on Lewigüdwangraha, it runs as 
follows 
Sütrürtho varnyate yatra vakyaw sütránukürsbhnh 
Svapadint cha varnyante Bhashyam 0१८९१४०००० vdul 
The definition is primarily concerned with commentaries on 
sutras but it can apply also to those on works consisting of stanzas 
The point is that the bkdgya must explain the purport of the original 
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work in sentences that follow the words of the original: it should 
also explain further its own words, whenever necessary. No one 
who goes through Sri Ramanuja’s commentary on the Gitä will fail 
to notice that it seeks to explain prastically every word of ovey 
stanza and that this ıs attempted 80 as to be 1n consonance with the 
stanza ag a whole and with the context in which the stanza occurs 


VII 

The ments of Sri Ramünuja's commentary are obvious It 18 
clear, cogent, consistent and coherent It seeks to understand every 
stanza in the light of the Gitd ag a whole Its defect from the point 
of view of philological or historical scholarship 18 that 1; looks upon 
the Gita as a hiviig scripture offering guidance and instruction to the 
sincere seeker in oll ages That this corviction 18 not fanciful 18 
proved by the way ın which eminent Indiens even in the twentieth 
century have turned to the Gita for enhghtenment and inspiration 
Even outside India, choice spirits lıke Emerson and Thoreau have 
made tnis approach to the Gità Warren Hastings predicted, when 
founding the British empire in India, that the Gita would outlast 
that empire, and the cont mued interest in the Gita today ın India 
shows him to have been a true prophet So long as the Gitd 1s able 
to serve this purpose, studies like those of Sri Ramanuja furnish 
valuable insights to the student who seeks for inspiration as well as 
information. 

VIII 

The Tétparyachandrika of Sri Vedanta Desika (1268-1368) 15 
invaluable for a study of the Rümànuja-bhagya on the Gua It 
brings out the full force of the bhagya, sentence by sentence and 
often word by word Clear and lucid ın style, except where some 
technical discussions become inevitable, it elumdates the comments 
of the bhdsya The implications are made exphat Often it is 
pointed out why Sr’ Ramanuja differs from some other commentator 
or commentators on a particular pomt or issue Varant readings 
are also noticed Additional verses commented on by Yadavaprakiss 
or N&rüynparya are also given Occasionally, there are long passages 
devoted to logical debate with other schools of thought or with the 
point of view represented by Sri Lokacharya On the whole, however, 
the Tatparyachandnka is elucdatory and not polemical It reflects 
and reveals the spirit of Sri Ramanuja’s teachings as handed down 
ım unbroken ora] tradition It 18 as indispensable for the study of 
the Gitabhasya as the Srutaprakdéska of Sudaréana is for the under- 
standing of the Sribhdgya. —M. R 8 


श्री 
श्रीमते रामानुजाय नम, 


THE BHAGAVAD-GITA 


with the commentary of Sri Raminujacharya 


CHAPTER I 


यत्पदाम्भो रुहध्यानविध्वस्ताशेषकल्मष | 
वस्तुतामुपयातोऽह यामुनेय नमामि तम्‌ ॥ 


I bow to that well-known Yamunacharya -I all of whose sins 
without exception were destroyed by meditation over his lotuslike 
feet, and who was (thus) led (even) to realise the state of being 
spmitually alive 1 


The Lord of Lakshnu,? He who is the opposite of everything that 
ix evil and the sole seat of all auspiciousness who 18 (as described 
above) distinguished from all things other than Him who is infinite, 
and is solely of the nature of knowledge as bliss who 1s the vast ocean 
of countless auspicious qualities, each unbounded and unsurpassed, 
such as knowledge, strength, sovereignty, valour, power and glory? 
that are of His own nature whose divine form 1s the treasure-house 


1 The word, * ufd, meaning ‘ substuntiulity > or ' reality ', has been 
rendered as‘ the state of being spiritually alive’ Compare 701 Up (II b 1) 
“ Whoever knows the Brahman as non existe it, ho becomes non existent indeed 
Whoever hnows the Brahman as existent. him, therefore, they know as existing ” 
(T C) 

2 hn or Lakshmi is the goddess of fortune, beauty and mercy, and as the 
wife of the Lord she in the Divine Mother Later, her characteristics are dos- 
cribed She is the mediatrix whose grace helps to win salvation for the individual 
soul from the Lord Opimons differ among the followers of dri Ramanuja as 
to her status and essential nature But they agree that Narayana, as shown 
by His relationship to her, 18 distinguished from all minor gods 


8 Tho six qualities mentioned here are regarded as primary, V P (VI 5 79) 
mentions them as implied by the Lord being called‘ Bhagavat 7 (' explains 
them thus Knowledge means the direct perception of all things at all times, 
strength 1s giving support to all things thus seen, through sovereignty they are 
ruled even as they are being supported, valour is tireless energy, power is the 
ability to do impossible things and glory 18 seen in thoro being no need for any 
assistance from anyone or anything 


BG—l 
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of infinite qualities, agreeable to and worthy of Hun and each unsur- 
passed, such as brillianoy, grace, fragrance, tender softness, beauty 
and youthfulness, which are unchangeable, unthinkable, supernatural, 
miraculous, everlasting and faultless who 1s adorned with countless 
divine ornaments of various kinds, appropriate to Him, variegated, 
infinitely wonderful, eterna] and free from miporfections who possesses 
countless divine weapons which aie worthy of Him, are of unthinkable 
prowess and are eternal, faultless and unsurpassably ausperous who 
15 the beloved consort of Lakshmi the multitude of whose unlimited, 
unsurpassed and mnumerable auspicious qualities such as sovereignty 
and grimousness and waoe natare, form and (it ) excellences and 
whose glory are dear to and worthy of Him and are eternal and fault- 
less the pair of whose feet 18 incessantly extolled by countless eter- 
nally free soulsf—wbose nature, existence and activity 11 all their 
vo riet ies depend on His will, whose essential characteristic 18 sole 
delight in complete subservience (to the Lord), who are eternal (1 e , ever 
manifest 11 their essential nature), who are faultless, and who possess 
multitudes of mfinite qualities such as unsurpassed knowledge, (de- 
votional) activity and supreme power ete whose essential nature and 
characteristics cannot be measured by speech and mind whose abode 
is the Supreme Heaven—which abounds m many kids each varie- 
gated, of innumerable objects of enjoyments as well is the means and 
places of enjoyment, all appropriate to Him, which is full of infinite 
wonder, which is ful] of measureless transcendent glory, and which is 
of infinite extent and 1s eternal, faultless and immutable whose sport 
it 18 to create, sustam and dissolve the whole unis ore completely filled 
with diverse, wonderful and countless objects of enjoy ment and orders 
of bongs that enjoy (them) whois the Supreme Brahman, the Highest 
Person and Narayana 5 


(He), after having created the entire universe, beginning with 
Brahma (the four-faced creator) and ending with immovable objects, 


4 Individual souls arc of three kinds -those involved in samsara, those 
emancipated therefrom and those who have never been subject to bondage These 
last aro tho oternally froo souls, who serve the Lord in the Highest Heaven T C 
quotes about them S । (III 18 2 4) 

$ The three names of the Lord are from the scriptures The first two of 
them are found alo in B. 8 (X 12, XV 18) The purport of the three words 
is that the Lord being the same as all things (Brahman) and also being different 
from ell things (Purusottama) becomes appropriate through His being (Nariyans) 
the Internal Rulor ot all” (7 C) 
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while remaminę in His own form, was inaccessible through meditation, 
worship and «uch other (devotional) acts, to the gods headed by 
Brahma (the four-faced creator) and to men being the vast ocean of 
boundless mercy, affability, affection and generosity, He made His 
own form in conformity with the nature of the configuration of each 
one Of the several species of beings, without giving up His own essential 
nature and thus descending agau. and agam into each ono of (their) 
regions, and being worshipped by (the respective beings of) each one of 
them, He bestowed upon them fruits known as righteousness, wealth, 
enjoyments and the salvation of soul-emaneipation conformably 
to the wish of each 


And under the pretext of removing the burden of the earth, 
(but really) for the purpose of becoming the object of refuge even 
to (unworthy) people like us, He descended to the earth and made 
Himself visible to the eyes of all men having done such divine acts 
as tavished the minds and eyes ofall men (both) high and low (1e , the 
saintly and the vulgar) having killed Pütana, Sakata, the twin 
arjuna trees, Arista, Pralamba, Dhenuka, Kaliya, Keém, Kuvalaya- 
pida, Canura, Mustika, Tosala, Kamsa? and such others — having 
refreshed the entire universe with the nectar of His looks and words, 
pregnant with boundles, compassion, friendliness and love having 
made Akritra, the ga:land-maker (mdlaidra) and such others the 
greatest of the godly through the manifestation of (His) surpassing 
beauty, affülulity and such other qualities ? 


Under the pretext of encouraging the son of Pandu to fight, He 
promulgated the way of realising God through love (bhakti yoga), 
which 1s fostered by (the ways of) knowledge and works (namely, 
j&na-yoga and karma-yoga), which has Himself for its object and 
which 15 declared in the Vedánta as the means for the attainment of 
the emancipation of the soul, the highest of human ends 


With this m view, when that war between the sons of Pandu 
and the descendants of Kuru commenced, He, the gracious Lord, 
the Supreme Person, the Master of all the gods, (He) who assumed 


6 For these adventures of Sr! hpna s boyhood, vide V P (| ) 11 B P (x) 
Brief notes arc given in thc Index 


7 Incarnation is primarily for this beneficent purpose Vide commentary 
on B 6 (IV S) 
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a mortal form for helping the world (to salvation), who ix over-powered 
by His affection for those who seek refuge with Him, made Prtha’s 
son (Arjuna) the knight in the chariot and Himself the chanoteer, as 
witnessed hy the whole world, 


Even though knowing the matters to be thus, Dhrtarästra, 
who was blind ın every way, wished to learn of the victory of Suyodhana 
(more familiarly known as Duryodhana) and asked of Safiyaya (as 
follows) 
धृतराष्ट्र उवाच-- 

धर्मक्षेत्रे कुरुक्षेत्र समवेता युयुत्सव । 

मामका. पाण्डवाश्चैव किमकुर्वत सञ्जय ॥ १ ॥ 
सञ्जय उवाच-- 

दुष्ट्वा तु पाण्डवानीक व्यूढ दुर्योधनस्तदा | 

आचार्यमुपसङ्गम्य राजा वचनमब्रवीत्‌ ॥ २ ॥ 


TAT पाण्डुपुत्राणामाचाये महती चमूम्‌ | 
व्यूढा द्रुपदपुत्रेण तव शिष्येण धीमता ॥ ३ ॥ 


अत्र शूरा महेष्वासा भीमार्जुनसमा युधि । 
युयुधानो विराटश्च द्रुपदश्च महारथ ॥ ४ ॥ 


धृष्टकेतुश्चेकितान काशीराजश्न वीर्यवान्‌ | 
पुरुजित्कुन्तिभोजश्च शैब्यश्च नरपुङ्गव ॥ ५ ॥ 


युधामन्युश्च विक्रान्त उत्तमौजाश्च वीर्यवान्‌ | 
सौभद्रो द्रौपदेयाश्च सबं एव महारथा ॥ ६ ॥ 


अस्माक तु विशिष्टा ये ferar द्विजोत्तम । 
नायका मम सैन्यस्य सञ्ञाथ तान्‌ ब्रवीमि ते ॥ ७ ॥ 


8 The phrase 1s from VP (V 30 80) 
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अबान्भीष्मश्च कर्णश्च FAN समितिञ्जय | 
अश्वत्थामा विकणंश्रव सौमदत्तिस्तथैव च ॥ ८ ॥ 


अन्ये च बहव शूरा मदर्थ त्यक्तजीविता । 
नानाशस्त्रप्रहराणास्सर्व युद्धविशारदा. ॥ ९ ॥ 


अपर्याप्त तदस्माक बल भीष्माभिरक्षितम्‌ । 
पर्याप्त त्विदमेतेषा बल भीमाभिरक्षितम्‌ ॥ १० |i 


अयनेषु च सर्वेषु यथाभागमवस्थिता । 
भीष्ममेवाभिरक्षन्तु भवन्त. सर्वं एव हि ॥ ११ ॥ 


तस्य सजनयन्‌ हषं कुरुवृद्ध पितामह | 
सिंहनाद विनद्योच्चे शङ्ख दध्मौ प्रतापवान्‌ ॥ १२ ॥ 


तत. TET भेर्यश्च पणवानकगोमुखा | 
सहसैवाम्यहन्यन्त स शब्दम्तुमुलोऽभवत्‌ ॥ १३ ॥ 
तत श्वतैहयेथुक्तं महति म्यन्दने स्थिती । 

माधव पाण्डवश्च॑व दिव्यौ wel प्रदघ्मतु ॥ १४ it 


पाञ्चजन्य हृषीकेशो देवदत्त धनञ्जय | 
qog दध्मौ wer भीमकर्मा वृकोदर. | १५॥ 


अनन्तविजय राजा कुन्तीपुत्रो युधिष्ठिर d 
नकुल सहदेवश्च सुघोषमणिपुष्पकौ ॥ १६ ।। 


काश्यश्च परमेष्वास शिखण्डी च महारथ. | 
धृष्टद्युम्नो विराटश्च सात्यकिश्चापराजित ॥ १७॥ 


द्रुपदो द्रौपदेयाश्च सवंत पृथिवीपते । 
सौभद्रश्च महाबाहुः WHTA SY पृथक्‌ पृथक्‌ ॥ १८॥ 


स घोषो धातंराष्ट्राणा हृदयानि व्यदारयत्‌ | 
नभश्च पृथिवी चेव तुमुलो व्यनुनादयन्‌ ॥ १९ ॥ 
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DHRTARASTRA SAID: 


] My people and also the sons of Pandu, who had gathered together 
on the holy field of Kurukgetra with the wish to fight (among themselves) 
what did they do, O Saftjaya?® 


SANJAYA SAID 


3 Moved by the sight of the army of the Pandavas in battle-array"®, 
King Duryodhana approached his preceptor (Drona) and sad (these) 
words 


2 


3 „See, O master, this great army of the Pandavas, arranged for 
battle by your intelligent disciple, the son of Drupada 


Her are men af valour, skilful an welding the bow and equal to 
Bhima and Arjuna in battle--Yuyudhina, Vordta and Drupada the 
snaster of the qreat chariot At 


छ Dhistahetu, Celina and the valorous Rung of Kasi, Puruy, 
Kuntbhoga and Saiya the best of man 


6 And the mighty udhdmanyu, the manly Uttumaujas, (Abhi- 
manyu) the son of Subhadra, and the sons of Draupadi all of them 
masters of the great chariot 


O best among Brahmins, learn also of those who are distinguished 
among us and are the commanders of my army I shall mention them 
to you by name by way of enumeration 


8 Yourself, Bhisma, Karna, the war-winning Krpa Asvatthaman, 
Vakarna, as also the son of Somadatta 


9 And many other heroes who have offered their lies for my sale, 
who have various hinds of arms for close fightvig and missiles, and who 
are all competent sn the art of war 


9 Dhrtarastrs blindly hoped for his son's vutory — 5aüJaya s direct 
reply to his hopes is given m XVIII 78 

10 The‘ fu in 2 implies a change of mood on the part of Duryodhana 
aftor seeing the opposite army in battle array (T C) 

11 The master of tho great chariot’ or the mahdratha is one defined as 
a kmght who from a great chariot in the battle field can successfully attack 
10,000 archers on foot 
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10 Still, snadequate is our army protected (se, led) by Bhisma 
But this army of theirs, protected (1 e, led) by Bhima, ts adequate 12 


JI. Therefore, do you all guard Bhigma only, staying in your res- 
pective postions qn all the lines 


12 Then the valiant grandfather, the respected elder among the 
Kurus, made loudly the lion e roar and blew his conch in order to bring 
about joy in him (re Duryodhana) 


13 Thereupon, suddenly concha, — kettledrums भावा. druma, 
large drums and trumpets were sounded That noise became an 
uproar 


44 Then, remavning 1n a mighty chart to which white horses 
were harnessed, Sri Krsna (Madhava) and Arjuna (the son of Pandit) 
blew therr divine conchs 


15 Sri Krsna (Hrgikesa) blew (Hie conch) Püncajanya, Arjuna 
(or Dhananjaya, his) Devadatta, and Bhima of fearful deeds the great 
conch, Paundra 


Ih King Yudhisthira, the son of Kunti (blow his conch) Ananta- 
vuaya, and Nakula and Sahadeva (their conchs) Sughosa and Mani pus- 
pala (respectively) 


17 And the King of Kasi the great arches, Silhandin the master 
of the great chariot, Dhrstadyumna, Virdta, and Satyali who could 
never be defeated 


18 Drupada, the sons of Draupadi, and (Abhimanyu) 
Subhadra’s son of mighty arms blem, O king, (ther) conchs 
severally 


19 That tumultuous sound tore asunder the hearts of Dhrtaristra's 
sons (only), while making the earth and the heavens resound 


12 Nome render ' aparyaplam’ and ‘ paryaplam कत unlimited. and 
‘limited ‘Ths would make out Duryodhana to be full of self confide noc 
The interchange of Bhima’ and * Bhigma’ in the two lines of the stanza in 
a not generally accepted version ts intended to bring out the same view, while 
taking the two words as inadequate and adequate’ 7 C supports at length 
Sri Rámánuja s view about Duryodhana’s state of mind by a detailed study of 
the contoxt 


8 THE BHAGAVAD-GITA [Chap I 


“ Duryodhana, after personally surveying the army of the Panda- 
vas, protected (1e, led) by Bhima, and his own army, protected १ e. 
led) by Bhigma, informed lus preceptor (Drona) of the adequacy of his 
(Bhima’s) army for conquering his (1e Duryodhana’s) and the made- 
quacy of his own army for victory against them, and became despon- 
dent within himself Seemg his grief, and in order to bring about joy 
m him, Bhisma engaged himself in making the 1108 roar and the 
blowing of (his) conch And by means of (other) conchs and kettle- 
drums, (he) raised an uproar which challenged victory Then, hearing 
that uproar, both (Sri Krsna) the Lord of all the gods, who was (then 
acting as) the charioteer of Arjuna, and (Arjuna) the son of Pandu, 
who was the knight within the chariot, blew, from within the mighty 
chariot which could be a fit instrument for the conquest of the three 
worlds, their divine conche, the illustrious Paficayanya and Devadatta 
making the three worlds tremble Then Yudhisthira, Bhima and 
others blew their own conch-shells severally Thet (terrific) uproar 
tore asunder the hearts of your sons headed by Duryodhana The 
sons of Dhytarastra thought, ‘The army of the Kurus 13 even now 
lost "14 Thus spoke Sañjaya to Dhrtarüstra who longed for their 
victory 


अथ व्यव स्थितान्दृष्ट्वा धातराष्ट्रान्कपिध्वज, | 
प्रवृत्ते शस्त्रसपाते धनुरुद्यम्य पाण्डव ॥ २० ॥ 


हृषीकेश तदा वाक्यमिदमाह महीपते । 


अर्जुन उवाच-- 
सेनयोरुभयोमंध्ये रथ स्थापय मेऽच्युत ॥ २१ N 


यावदेतान्‌ निरीक्षेऽह योद्धकामानव स्थितान्‌ । 
PAM सह योद्धव्यमस्मिन्‌ रणसमुद्यमे ॥ २२ ॥ 


योत्स्यमानानवेक्षेऽह य एतेऽत्र समागता | 
धार्तराष्ट्रस्य दुबुद्धयुद्ध प्रियचिकीर्षव ॥ २३ ॥ 


13 * Sañjanayan in 12 is taken ar‘ to bring about °, not as* bringing about’. 
Vide Pawns (111 2 123) 

14 The rending of the heart of Durvodhana is seen in the collapse of his 
confidence (T C) 
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सञ्जय उवाच-- 


एवमुक्तो हृषीकेशो गुडाकेशेन भारत | 
सेनयोरुभयोमंध्ये स्थापयित्वा रथोत्तमम्‌ ॥ २४ |i 


भीष्मद्रोणप्रमुखतस्सवेंषा च महीक्षिताम्‌ । 
उवाच पार्थ पश्येतान्‌ समवेतान्‌ कुरूनिति ॥ २५॥ 


20 Then he (Arjuna) of the monkey- flag, seewg the sons of Dhr- 
tardatra drawn up for battle, and taking up his bow, as the (preliminary) 
clashing of weapons began 


21 Said these words, O Kang, to Sri Krsna (Hrsikesa) 


ARJUNA SAID 
St it ion my chariot, O Krsna (Achyuta) between the two armies 


2 As long as I need to observe accurately these men, arranged for 
battle and eager to fight, and (find out) by whose side I must fight in this 
enterprise of war 


23 I shall observe those who are offering battle those have come 
here to please «n battle the wicked son of Dhrtarástra 


SANJAYA SAID 


34 O Dhrtarastra (descendant of Bharata), thus addressed by 
Arjuna (Gudaleéa), Sri Krgna (Hrsikesa) stationed the excellent chariot 
between the two armies 


25 While Bhisma, Drona and others and all the kings (gathered 
there) were looking on, and sad O Arjuna (Partha)! see these Kurus 
assembled here ’ 


Ho (Safijaya) went on to say (to Dhrtaragtra) Then, seeing the 
sons of Dhrtarastra, ready and eager fo: battle, Arjuna (the son 
of Pindu), who had as his flag (Hanumat) the monkey who had 


15 Hanumat, famous in Ram , granting a boon to Bhima, agrees to take 
the place of a flag on Arjuna's chariot ( B III 153) His appearance in the 
role frightens the opposite side (Idd VI 19) 
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burnt Lanka, urged (Sri Krsna who 18) the Treasure-house of know- 
ledge, power, strength, sovereignty, valour and glory, whose sport 
It 18 to create, sustam and dissolve the universe at His own will, who 
18 the Lord of the senses, who 1s engaged m controlling in all ways the 
internal and external organs of all men, high and low, who, overpowered 
by His love for His dependants, 18 engaged m driving his (Arzuna's) 
chariot---(Him Arjuna urged) saying, Station my chariot in a place 
affording a view of them, m order that 1 may see those who wish to 
fight (me) us they actually are Thus, urged by him (Arjuna), He 
(Sri Krsna) did at once as He had been urged to do, while Bhisma, 
Drona and others and all the kings were lookmg on Such 15 the 
victorious position of our party "P? 


तत्रापश्यत्स्थितान्‌ पार्थ पितनथ पितामहान्‌ । 
आचार्यान्मातुलान्भ्रातुन्पुत्राव्पोत्रान्सखीस्तथा ॥ २६ ॥ 


श्वशुरान्सुहूदश्वेव सेनयोरुभयोरपि | 
तान्समीक्ष्य स कॉन्तेय सर्वान्बन्धूनवस्थितान्‌ ॥ २७ d 


कृपया परयाऽऽविष्टो विषीदन्निदमब्रवीत्‌ । 


अर्जुन उबाच-- 
दृष्ट्वेम स्वजन कृष्ण ! युयुत्सु समुपस्थितम्‌ ॥ २८॥ 


सीदन्ति मम गात्राणि मुख च परिशुष्यति । 
वेपथुश्च शरीरे मे रोमहषश्च जायते ॥ २९ ॥ 


गाण्डीव aad हस्तातत्वक्चेव परिदह्यते | 
न च शक्नोम्यवस्थातु भ्रमतीव च मे मन ॥ ३० || 


निमित्तानि च पश्यामि विपरीतानि केशव । 
न च श्रेयोऽनुपश्यामि हृत्वा स्वजनमाहवे ॥ ३१ ॥ 


16 Achvuta in I 21, meaning ' ono from whose essential nature (as 
perfection) there can be no falling away is thus explained (7 C) 


17. Sefjaya 15 ironical 
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| । 

न area विजय कृष्ण न च राज्य qn च । 1९.८४ 

कि नो राज्येन गोविन्द कि भोगेर्जीवितेने वा ॥ ३२ ॥ ^ 
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येषामर्थ काङ्क्षित नो राज्य भोगा सुखानि च । -————— 
त इमेऽवस्थिता युद्धे प्राणास्त्यकत्वा धनानि च ॥ ३३ ॥ 


आचार्याः पितर पुत्रास्तथैव च पितामहा. | 
मातुलाइश्चशुरा पौत्रा स्यालास्सबन्धिनस्तथा ॥ ३४ UI 


एतान्न हन्तुमिच्छामि घ्रतोऽपि मधुसूदन । 
अपि त्रैलोक्यराज्यस्य हेतो कि नु महीकृते ॥ ३५॥ 


निहत्य धार्तराष्ट्रान्न का प्रीति स्याज्जनादेन । 
पापमेवाश्रयेदस्मान्हत्वेतानाततायिन ॥ ३६ ॥ 


तस्मान्नार्हा वय हन्तु धार्तराष्ट्रान्सबान्धवान्‌ | 
स्वजन हि कथ हत्वा सुखिन स्याम माधव ॥ ३७ ॥ 


यद्यप्येते न पथ्यन्ति लोभोपहतचेतस | 
कुलक्षयकृत दोष मित्रद्रोहे च पातकम्‌ ॥ ३८ ॥ 


कथ न ज्ञेयमस्माभि पापादस्मास्तिवतितुम्‌ | 
कुलक्षयकृत दोष प्रपशर्याद्भ जनादन ॥ ३९ ॥ 


कुलक्षये प्रणश्यन्ति कुलधर्मा सनातना | 
धर्मे नष्टे कुल कृत्स्नमधर्मोऽभिभवत्युत ॥ ४० ॥ 


अघर्माभिभवात्कृष्ण प्रदुष्यन्ति कुलस्त्रिय | 
स्त्रीषु दुष्टासु वाष्णेय जायते वर्णसडूर ॥ ४१ ॥ 


TEU नरकायैव कुलघ्लाना कुलस्य च 
पतन्ति पितरो ह्येषा लप्तपिष्डोदकक्रिया ॥ ४२ ou 


दोषेरेते कुलघ्लाना वर्णसडूरकारकं | 
उत्साद्यन्ते जातिधर्मा. कुलधर्माश्च शाश्वताः ॥ ४३ ॥ 
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उत्सन्नकुलधर्माणा मनुष्याणा जनार्दन । 
नरके नियत वासो भवतीत्यनुशुश्रुम ॥ ४४॥ 


अहो बत महत्पाप कर्तु व्यबसिता वयम्‌ । 
यद्राज्यसुखलोभेन हन्तु स्वजनमुद्यता ॥ ४५ ॥ 


यदि मामप्रतीकारमशस्त्र शस्त्रपाणय | 
धातंराष्ट्रा रणे हन्युस्तन्मे क्षेमतर भवेत्‌ ॥ ४६ ॥ 


"wu N 
एवमुक्त्वाऽजुनस्सर्ये रथोपस्थ उपाविशत्‌ | 
विसृज्य सशर चाप शोकसविग्ममानस ॥ Yo ॥ 


26 Then, Arjuna saw standing there fathers, grandfathers, pre- 
ceptors, maternal uncles, brothers, sons, grandsons and also friends 


27 Fathers-un-law and intimate friends in both the armies Seeng 
all (hus) kinsmen thus drawn up for battle, (Arjuna) that son of Kunti 


2 Was overwhelmed by supreme compassion and spoke grieving, as 


follows 


ARJUNA SAID 
Seeing these kinsmen, who have come here, eager for war 


39 My limbs qwe away, my mouth dries up, my body trembles, and 
the haars stand on end 


30 (The bow) Gandiva slips away from my hand, and even my skin 
burns everywhere I am unable to remain in any position, and my mind 
seems to whirl 


31 I see evil omens also, O Krsna (Kesava), and do not forsee any 
good to follow killing my own people wn battle 


32 Ido not wish for victory, O Krsna! nor for the kingdom, nor for 
pleasures Of what use to us, O Krgna (Govinda), ७ a kingdom, of 
what use are enjoyments or even hfe (stself)? 


Vers 47] RAMANUJA-BHASHYA 13 


33 Those for whose sake the kingdom, enjoyment: and pleasures 
are desired by us, they themselves are arrayed for battle, qong up (ve, 
risking) ther lives and wealth 


df Preceptors, fathers, sons and similarly also grandfathers, maternal 
uncles, fathers-on-law and also other kinsmen ° 


35 These I do not wish to kill, though assaulted, O Krsna (Madhu- 


siidana), even for the kingship of the three worlds How much less for 
the sake of the earth ? 


3% What yoy will come to us, O Krsna (Janárdana), by killing 
the sons of Dhrtardstra? Only sin ,,, come to us by killing these 
felons 1* 


37 Therefore, at vs not meet for us to slay the sons of Dhrtaristra 
unth their kinamen How, indeed, after killing our own people, can we 
become full of yoy, O Krsna (Madhava)? 


38 If these men whose minds are overwhelmed by greed, do not 
see the evil brought about by the destruction of the family and sin wn trea- 
chery towards friends, 


39 Should it not be hnowm, O Krsna (Jandrdana), by us who see 
well the evil brought about by the destruction of the family, how to ret ul 
from this sin’? 


4% If the family is destroyed, the eternal family virtues perish When 
righteousness 16 lost, unrighteousness indeed conquers the whole family, 


41 Asa result of being dominated by unrighteousness, family women 
get defiled And when women are defiled, O Krenn (Vargneya), the 
maring up of custes will come about 


42 In regard to the destroyers of the family and the family (ruined 
by them), the mixing up (of castes) makes for hell The manes of their 
ancestors will, indeed, fall, deprived of the ceremonial offerings of food 
and water 


18 ' Atatayinah’, translated as ‘ felons’, refers to persons guilty of six 
kinds of orimes—arzon, poisoning, murder by offensive weapons, robbery with 
violence, forcible seizure of lands and kidnapping of married women To kill 
them 19 no crime, nor sin according to the Smrtia (Duryodhana and his brothers 
and friends were guilty of all the six kinds of crime ) 
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43 Caste-dutws and eternal family vort loo will be destroyed by these 
sons of the famaly-destroyers, which create the confuston of castes 


44 We hear, O Krsna (Jandrdana), that residence in hell becomes 
permanent for these men, whose family-virtues have been destroyed 


4 Alas, alack, we are resolved on committing a great sin, «wee, 


out of greed for the kingdom and (us) pleasures, we have set out to kill our 
own kinsmen 


4% Ifthe sons of Dhytarastra, wth weaons an thew hands, kill me, 
who am unarmed and have no desire to hit back, that would be far better 
for me 


SANJAY X SAID 


47 In the midst of (preparations for) war, thus saying, Arjuna, 
with his mind agitated by grief, threw down his bow, along with the arrows, 
and sank down on the floor of the chariot 


(Safjeya continued ) " But he, Arjuna (Partha), 1s highminded, 
extremely compassionate, wide-ranging and unshaken in his family 
affections and highly righteous ® In spite of the fact. that he, along 
with lus brothers, was very often (sought to he) trapped by the burning 
of the lac-house? and such other cruel murderous devices, when he 
saw your (ie Dhitarastra’s) men who were about to be killed by 
him, with the aid of the Supreme Person Himself, he felt thoroughly 
prostrated in the whole body on account of affection for his kindred, lus 
supreme compassion and tear of (failure to discriminate between) 
righteousness and unrighteousness and saying, "I shall not fight at 
all, with his mind distracted by sorrow at tho idea of losing his kindred, 
he threw down his bow along with the arrows and sat down on the floor 
of the chariot 7! 


19 Arjuna’s reluctance to fight against men kinsmen only in name shows 
him to be high minded His compassion 1s seen in his unwillingness to hurt 
even enemies His regard for the moral Jaw and fear of sin indicate his righteous. 
ness (T C) 


20 Among the attempts made by Duryodhana to trap and kill the Pandavas, 
one was to decoy them into a house made of inflammable lac which was later 
set on fire But they managed to escape (M छ I 154-163) 


21 Like one bent on prayopareya, sitting down in expectation of death, 
adds the T C 


CHAPTER H 


सञ्जय MA 


त तथा कृपया55विष्टमश्चुपूर्णाकुलेक्षणम्‌ । 
विषीदन्तमिद वाक्यमुवाच मधुसूदन ॥ १ ॥ 


श्रीमगवानुबाच- 


कुतस्त्वा कशमलमिद विषमे समुपस्थितम्‌ | 
अनायेजुष्टमस्वग्यंमकीतिकरमर्जून ॥ २ ॥ 


क्लेब्य मास्म गम पार्थ नेतत्वय्युपपद्यते | 
क्षुद्र हृदयदौर्वत्य त्यक्त्वोत्तिष्ठ परन्तप ॥ ३ ॥ 


SANJAYA SAID 


1 To hun who was thus overpowered by compassion, whose eyes were 
full of tears and troubled, and who was despondent, Sri Krsna (Madhu- 
stidana) spoke these words 


THE LORD SAID 


J Whence has this unworthy weakness, O Arjuna come to 
you wn this trying situation—(a weakness) which 18 loved by the wg- 
noble, which bars the attainment of Svarga and which brings about 
disgrace? 


3 Do not get into unmanly weakness, O Arjuna (son of Prtha)! 
That does not become you Giwe up this base weakness of heart, and arise! 
O Subduer of foes! 


An the son of Prtha (Arjuna) sat thus, the Lord objec ted reproach - 
fully, Whence has come this grief inopportunely * " And He said (to 
him) “Rise to fight, giving up completely this grief, which has come 
ma trymg situation, whichis courted by the unwise, which isa hindrance 
to the attainment of (a happy state in) the other world, which is produc- 
tive of disgrace, which 19 extremely base and which 1s caused by weak- 
ness of heart "' 
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The son of Prthi (Arjuna), being agitated by love, pty and 
fear of sm in what is righteous, and not knowing that what the Lord 
said was most beneficial, spoke again as follows 


अजुन उबाच- 
कथ भीष्ममह wed द्रोण च मधुसूदन | 
इषुभि प्रतियोत्स्यामि पूजार्हावरिसूदन ॥ ४ ॥ 


गुरूनहत्वा हि महानुभावान्‌ श्रेयो भोक्तु भैक्षमपीह लोके । 
हत्वाऽर्थकामास्तु गुरूनिहैव भुङजीय भोगान्‌ रुधिरप्रदिग्धान्‌ ॥ ५॥ 


ARJUNA SAID 


4 O Krsna (Madhusidana), how can I, an battle, fight with 
arrows against Bhisma and Drona, who deserve to be honoured, O des- 
troyer of enemies? 


5 Forat were good to live through begging im this world without slaying 
(these) highly esteemed elders But, after killing these teachers who love 
engoyments, I shall have to enjoy here alone (their very) enjoyments starned 
with (thew) blood 


How shall J kill Bhisma, Drona and such other elders who dese: ve 
to be greatly respected by me? Even more 80, how, after killing these 
who 916 very much ati ached to enjoyments, shall 1 enjoy the very 
same enjoyments now being enjoyed by them, sprinkling them with 
their blood (as with sauce) and seated in their very seats??? 


न चेतद्वि्म कतरक्षो गरीयो यद्वा जयेम यदि वा नो जयेयु । 
यानेव हृत्वा न जिजीविषामस्तेश्वस्थिता प्रमुखे धातंराष्ट्रा. ॥ ६॥ 


कार्पण्यदोषोपहतस्वभाव पृच्छामि त्वा धर्मसमुढचेता. | 
यच्छेय स्याश्निश्चित ब्रूहि तन्मे शिष्यस्तेऽह शाधि मा त्वा प्रपन्नम्‌ ॥ 


न हि प्रपश्यामि ममापनुद्याद्च्छोकमुच्छोषणमिन्द्रियाणाम्‌ à 
अवाप्य भूमावसपत्नमृद्ध राज्य सुराणामपि चाधिपत्यम्‌ ॥ ८॥ 


22 Sri Ramanuja explains pradigdha in 5 by upaswya which refers to 
sprinkling and also suggests upasecana or sauce One of the meanings of 


pradigdha 918018 sauce 


Verre 9] RAMANUJA-BHASHY A 17 


6 We do not know which is better for us, in case we wen or in case 
they conquer us Those very sons of Dhrtarüstra after kylling u hom we 
shall not wish to live, stand firm before us 


7 With (my) courage fatally hurt by the fault of weakness of spiret, 
and bewildered (as to my duty), I ask you Tell me concluswely that 
which will be good (for me to do) I am your disciple teach me who 
have taken refuge with you 


8 Indeed, I do not see what (Joy) can remove this sorrow which 
१४ drying up (my) senses, even after I get on the earth a prosperous kingdom 
free from enemies and also sovereignty over the gods 


If (I am told), “ The sons of Dhitarastra will forcibly kill you 
all who, after starting the war, have given up its active pursuit,“ be ıt 
so It seems to me that even to be killed by these, who do not know 
what is righteous and what 1२ unrighteous, 18 better for us than an 
unrighteous victory obtained by killing them 24 


After baying so, he (Arjuna) approached the fest of the Lord 
very much dejected in spirit and with the request, Tell me, Your 
disuple who has sought refuge with You, what is ascertamed (by 
You) to be good for me °? 


सञ्जय उवाच-- 


एवमुक्त्वा हृषीकेश गुडाकेश परन्तप । 
न योत्स्यामीति गोविन्दमुक्त्वा तूष्णी बभूव ह ॥ ९ ॥ 


SANJAYA SAID 


9 Havng thus spoken to Sri Krsna (Hrsikesa), Arjuna (Guda- 
keśa)— the subduer of enemies, said (again to Sri Krgna (Govinda) 
“J will not fight’, and, strangely enough became silent 


Thus, for the sake of Partha (Arjuna), whose natural character 
(of bemg brave) had been impaired by the oncoming of love and pity 


23 Swabhàva (ht character or one’s nature) is rendered here as courage’ 
in accordance with the context 


24 Arjuna indicates his preference, but seeks confirmation of his choice 
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n an inopportune situation, who thought war to be unnighteous even 
though it was the highest duty of the Keatzryas, and who sought 
refuge (with Sri Krsna) to know what (his) right duty was, the intro- 
duction to the science pertaining to the self was taught (ht. made) by the 
Lord, the Supreme Person, holding that his (Aryuna’s) delusion would 
not be brought to an end except through the knowledge of the real 
nature of the self and through the knowledge that (fightmg 11) war, 
when free from attachment to results, 14 the means for the realisation 
of the «elf It has been said (by Sri Yamundcharva) “ The intro- 
duction to the Jr was made for sake of Partha (Arjuna), who had 
sought refuge (with Sri Kigna for instruction) and who, out of love 
and pity in an inopportune situation, had become troubled with the 
notion that what was righteous was righteous '' (G S 5) 


तमुवाच हृषीकेश प्रहसत्षिव भारत । 
सेनयोरुभयोममध्ये विषीदन्तमिद वच ॥ १० ॥ 


10 Then O Dhrtardstra (descendant of Bharata), &,? Krenn 
(Hrsihesa) sad these words, asaf emslingly to him (Arjuna), who was 
desponding. between the two armes 


The Supreme Person addressed the following words, as 1t. were 
zuulmzly,“ looking at Partha (Arjuna), who was thus overpowered 
by sorrow arising fiom ignorance about the real nature of the body and 
the soul, who was (nevertheless) speaking about duty which 1s based on 
knowledge of the soul as distmet from the body, who (in this manner) 
was possessed of contradictory qualities, and who suddenly became 
inactive between the two armies that were preparing to fight The 
meaning in that He (Sri Krsna), as if He spoke in jest, addressed 


26 There is a variant reading ' bhaya’ for dhiyi’ in ‘ dharmadharma- 
dhiyakldam’ m Q S (5) Both readings are used bv Sri Rämünuja-— bhaya ' 
towards the end of Chapter I and d/nya here The teaching for the sake 
of Arjuna’ really means that Arjuna was a mere pretext for the Lord to teach 
the whole world 


20 Smiling, because the teaching 1s childs play to the Lord, or because 
He brought about the agitation in the mind of Arjuna to provide a pretext for 
teaching the world, or because Arjuna s philosophic doubts and essential ignorance 
provided a ridiculous contrast The smiling leads to the sarcasm in IT 11 


Verse 11] BAMANUJA-BHASHYA 19 


(to Arjuna) the words beginning with?" “It is not at all that L once 
did not exist ” (11 12), and ending with shall free you from all sing, 
do not gneve (XVIII 66) —(word-) which included in their scope the 
essential nature of the self and the Supreme Self, as also the ways 


(yogas) of works (karma), knowledge (jfdna) and devotion (bhakte) 
which constitute the means for their realisation 


श्रोमगवातुवाच-- 
अशोच्यानन्वशोचस्त्व प्रज्ञावादाश्च भाषसे | 
गतासूनगतासूश्च नानुशोचन्ति पण्डिता ॥ ११॥ 


THE LORD SAID 


11 You grieve for those who do not deserve to be sorrowed for, and 
also speak arguments apparently wise. The wise do not feel sorry foi 
the nan mate (bodies) or for those from whom the principle of life cannot 
depart (ve , the souls) 


You are sorrowing for those who do not, deserve to be sorrowed 
for And you also speak arguments based on wisdom about the 
nature of body and of the self, such as the following The manes 
of the ancestors of these will mdeed fall, deprived of the ceremonial 
offerings of food and water " ([ 42) For those who possess the know- 
ledge of the nature of the body and of the self, there 1५ here no cause 
for grief 


With regard to the manimate (lit those whose lives are gone) and. 
those from whom the principle of life cannot depart, that 15, (with 
regard to both) bodies and souls, those who know the truth concermng 
their natures, do not feel sorry 


Hence there 1s observable in you this contradiction —the feeling 
of sorrow at the thought, I shall kill these, and the talk about what 
18 righteous and what 1s unrighteous, which 1s the result of a knowledge 
of the self as distinct from the body You do not, therefore, know the 
nature of the body, nor the self which 1s distinct from ıt and eternal, 
nor the duties like war etc , which form the (natural) means for its 


27 Sr Sankara regards JI II as starting tho sastrarc teaching 811 
Rámünuja's view 1s that II 11 1s intended to arrest attention by sarcasm, so as 
to prepare the way for the teaching to be begun in II 12 
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(the self's) realisation And this war, when (waged) without any selfish 
desire for fruits, forms a means for the realisation of the true nature 
of the self 


The purport (of the teaching) is this The self, indeed, is not 
dependent on birth for its existence, nor on death for its destruction, 
as there 18 neither birth nor death In its case It Ip not therefore 
an object to be sorrowed for But the body 1s imsentient, 
and by nature subject to change, its association with birth and 
destruction is natural, hence itis, too, not an object to be sorrowed 
for 28 


Hear then first about the character of the souls 


न त्वेवाह जातु नास न त्व नेमे जनाधिपा । 
न चेव न भविष्याम सर्वे वयमत परम्‌ ।। १२ ॥ 


12 [t is not at all that once T did not exist, nor (that) you, nor 
(that) all these kings (did not exist at any time) And surely ıt ts not 
that all of us shall not be existing hereafter 


I, who am, as you know,” the Lord of all, in begiunmeless time 
prior to this present, did not cease to exist, that 1s, did certamly exist 
It is not that these souls (lit knowets in tlie bodies) like vou, who are 
all subject to (My) control, did not exist, that 1s, (they) did certainly 
exist It 18 not that “all of us", that 18, I and you, ‘hereafter’, 
that is, after the present time, shall not be existing we shall (all) be 
certamly existing Even as there 1s no doubt in regard to the fact that 
I, the Supreme Self and the Lord of all, am eternal, in the same manner, 
you (+e, you, Arjuna and these) who are (all) embodied individual 
souls, are also to he deemed eternal 


Thus 1t „ seen that the Lord Himself declares that the distinction 
of the souls from the Lord as well as from one another, 1s the highest 


28 ' Gatasiin’ and ‘ agalasin are usually rendered as‘ those who are dead ' 
and ‘ those who are alive The souls being immortal, there is no need for grief 
1n regard to either Sn Rámünuja's interpretation links up this verse closely 
with the forthcoming teaching, differentiating the body from the soul 


29 As you know ' 1s the force of‘ tral’ in the bhagya (T C) 


30 ‘ Vayam’ (all of us) is taken to be * I and vou „ in accordance with 
Panini (I 2 72) ete 


Verse 12] RAMANUJA BARA R 2 " 


truth. For, at the time of teaching Us iris ts bewildered d 
rance—with à view to remove that bewildermtent —(when tote 
that the fundamental reality 18 eternal ange 18 the distinct qe 


of "^I", you ॥ * these m all' and ers fau " TH १५ A AM 
ä —— 


As regards tho doctrine (of Bhäskara) that the distinctions are 
due to limiting conditions, specific reference to distinctiong 18 indeed 
improper at the time of teaching the truth, for (according to this doct- 
1116) distinctions among the selves are unreal 3 


In the text, “The eternal among those who are eternal, the 
Intelligent among those who are intelligent, He who, though One, 
fulfils the desites of the many ° (Svet Up VI 13), the seripture also 
declares that the distinctions taught by the Lord are natural The 
meaning (of the text quoted above) is that He who 1s the one (supremely) 
eternal, intelligent being among many eternal, intelligent bemgs, fulfils 
their desires 


But, as regards the doctrme (of the 4670878) that the appearance 
of distinction arises from ignorance, (it may be pointed out that) it 18 
not proper for the Supreme Person whose vision 18 of the highest reality 
and in regard to whom ig’ Orance with its effects has vanished by reason 
ofthe apprehension ofthe essential nature of the Self as undifferentiated, 
unchangeable, e.ernal and of the nature of consciousness - (it 15 not 
proper for Him) to see distinctions based on ignorance and to carry on 
such activities 4s instruction based thereon 


If it 1s argued that this perception of distinctions on the part of 
the Supreme Person, who has attained the knowledge of non-dualizm, 
1s Of the nature of the continued appearance of what has been destroyed, 
lıke the configuration of a burnt piece of cloth and such other things, 


31 Ct Sri Sankara The plural is used with reference to the distinction 
among bodies, not because of the opinion that the Self is more than one“ 


32 In Bhiskara’s view, the limiting conditions which account for the Brahman 
becoming the world are real Nevertheless, the distinctions created by these 
limiting conditions are unreal For example, a single face or a single moon, 
when reflected in gems, swords, rivers etc , appears to be many, but 18 not so 
Similarly, 1n regard to the ether of space, though differentiated by pots, water- 
jars, eto, which are real, there is no division or differentiation except that due to 
mere contact with the pots, eto Hence the differentiation of the all pervading 
and indivisible Brahman into individual selves by real internal organs of sense, 
eto, is unreal (T. C) 
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and that it cannot produce bondage, the reply 15 that it does not hold 
good The perception of water in à mirage and such other perceptions 
are undoubtedly a persistent continuance of what has been sublated 
but they cannot be the cause of activities like fetchmg water (from the 
mirage) etc So also here the knowledge of distinctions, which has 
been sublated by the knowledge of pon-dualism, cannot be the cause 
of instruction and such other activities, though it may continue to 
porsist. For there 18 the conviction that 1t 15 a subject of an unreal 
nature ?? 


Moreover, 1t 19 not possible to say of the Lord (Tévara) that He was 
ignorant in the past and that there is à persistent flow of that (ignorance) 
which has been sublated by means of His becoming the possessor of 
the knowledge of truth obtamed from the sastras For this is opposed 
to (the teachings of both) the Srutis and the Smrtis, which are to the 
following effect -- He who knows all and understands all’? (Mund 
Up I 29), “ His supreme power is indeed revealed as vaned and 
natural and as consisting of knowledge, strength and activity " (Svet 
Up VI T), and“ O Arjuna, 1 know all beings, —those that passed away, 
those that live and those that will come to live but no one knows Me“ 
(VII 26) 3५ 


Moreover, if the percepi i0n of distinctions continues, while there 
is the conviction that the essential nature of the Self i5 to be (one and 
one only) without a second—to whom then, it should be asked, do the 
Supreme Person and the line of successive teachers to the present day 
teach this knowledge of the (one and only) Self without a second, which 
is In accordance with their conviction? 


33 A piece of burnt cloth may preserve the illusion of contmuing to exist 
undamaged but it cannot function really as a piece of doth This cxampk 
urs | ॥॥ ९७ he not ben applied to the case in hand, namely, the continued 
effects of non dualistic belief on one who has achieved the vision of non-dualism 
"the example of mirage however shows that the continued perception of a sublated 
Huson cannot lead to action in conformity with the illusion So, too, one who 
has achieved the vision of non dualism cannot engage in the activity of teaching, 
which requires wholehearted belief in dualism 


34 (1) It cannot be that the Lord’s knowledge of non dualism 18 not 
immediate and duect He cannot be regarded as having derived this knowledge 
from texts like. That thou art’ (Chind Up VI 8,7) (n) The Mundaka 
text quoted in the context is not tautological, if wo understand ıt to state that 
the Lord knows all things in all their modes and in the full depth and range of 
their denotation and connotation 
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If it be urged that (the teaching it) for Arjuna and others who 
are perceived like reflections, it 19 not appropriate No man who is 
not insane, knowmg, while tho reflections of himself in gems, swords, 
mirrors etc are seen, that they are not different from himself, teaches 
themanythmg — ]tis not possible for these even to speak of a persistent 
flow of that (illusion) which has been sublated For by the opposing 
knowledge of the (one and only) Self without a second, the beg mningless 
(entity), which 15 the cause of the knowledge of things other than 
the Self, 15 destroyed 


But, in the case of the cogmtion of two moons (as à result of some 
eye diseases), the persistent flow of what 10 sublated 1s proper, as the 
disease like tamara or any such thing is real and 13 not destroyed by the 
knowledge that there 1s only one moon But though persistently 
continuing, it is not productive of any thing (by wav of result or 
activity) on account of its being set aside by very strong authority 3% 


But, here (m the case of Sri Krsna teaching Arjuna), because, 
the knowledge of distinction with its object as well as its (ause not 
being real, the knowledge of things as real is destroyed, by no means 
can there arise the persistent flow of that (knowledge of distinctions 
which has been sublated 


Therefore, if there 18 the knowledge of ultimate truth in the cage 
of the Lord of all and the hne of successive teachers to the present day, 
then there cannot be the perception of distinctions and the corsequent 
teaching and such other activities (by them) If there is no (such 
knowledge of ultimate truth), ignorance which 16 the cause of this 
(absence of knowledge) prevails, and hence teaching 18 still more 
imposmble on account of (then being in) the state of ignorant persons 


Moreover, as the Brahman’s ignorance with its effects 18 altogether 
destroyed by means solely of the preceptor’s knowledge of the (one 
and only) Self without a second, the teaching toa discrpleis useless If 


35 T C notices a variant reading for’ anids translated as‘ the be ginningloss 
(entity) This 1s ajfanads’, or ignorance and such other things (as thc illusion 
of difference) ' 


36 The point here is that the cause of the knowledge of the two moons 
namely, fimira, 18 not affected by the knowledge which sublates 1t— the know ledge 
that there 15 only one moon The case 1s different with the knowledge of non 
dualism, which destroys not merely the knowledge of dualisma but also its begin- 
ningless cause 
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the preceptor as well as his knowledge 1s said to be imagined, then the 
disciple and his knowledge are also imagmed therefore this (knowledge 
of the disciple) cannot be the remover (of ignorance) ?? If the argu- 
ment is put forward that this (knowledge of the disciple), even though 
Imagined, is a remover (of ignorance), because it is opposed to the 
earlier (false knowledge), this (argument) 1s equally applicable to the 
knowledge of the preceptor Hence it itself (+ e, the knowledge of the 
disciple) can be a remover (of ignorance) % Thus there arises, indeed, 
a want of significance to the teaching 


Suffice ıt with so much refutation of incorrect doctrines 


देहिनोऽस्मिन्‌ यथा देहे कौमार यौवन जरा । 
तथा देहान्तरप्राप्तिर्धीरस्तत्र न मुह्यति ॥ १३॥ 


13 Just as there are for the embodied soul childhood, youth and 
senility ın the body, similarly there 1s (also) the attainment of ancther 
body (after death) One who ıs brave does not get perplexed at ut 


37 T € points out that the argument is here directed against the school 
of Advaitins who locate aridya in the Brahman (They are dealt with at some. 
length under ५ B II, I 15) Some of them hold the view that the Brahman 
associated with aeidyà, becomes a single jira that the other yitas are the products 
of his illusion, being like persons sccn in a dream, and that on his awakening 
to true knowledge, the universe cease» to be, like the dream world Four alter 
natives now present themselves in the context of Sri Krena teaching Arjuna 
The teacher may be either this jea or one seen by lum the same 18 the case 
with the disciple also If Sri Kisna is that single Jiu, on becoming enhghtened, 
He could not teach But if He is an imagined ia, then His knowledge cannot 
bring tho universe to an end, even as the hnowledge of a person seen in a dream 
cannot stop the dream But His knowledge may well help some one else to 
acquire enlightenment — 1f it 1५ argued that teaching 1s possible this way, the 
answer is that, there being nothing to indicate that Arjuna is the single ua, 
he too is only an imagined selt Both the teacher and the disciple being imagined, 
there 1५ no point in teaching ot being taught 


38 ‘There «ems to be here a reference to the apacchedanyaya of P M 
(VI 5 49-55) ‘The injunction imposing a penance for an earlier disconnection 
between the officiating priests connected together in a chain in the Pratassavana 
sacrifice 18 stultified by that in regard to a later disconnection In the same 
way, the scriptural texts denying attributes to the Brahman are of greater authority 
than those affirming attributes It may be said that Arjuna’s later knowledge, 
derived from the teaching of Sri Krsna, can remove his earlier ignorance The 
answer is that Arjuna’s ignorance, being later than the teacher's knowledge, 
may 94 well controvert that knowledge (४ C) 
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Because of the conviction that the soulis enduring one does not 
regret that the soul is lost, when an embodied soul dwelling in a body 
gives up the state of childhood and attains youth and other states; 
similarly, indeed, the wise man, knowmg the soul to be enduring, 
does not grieve, when there 18 (for the soul) the attamment of another 
body from (this) body Hence, as the souls are eternal, the souls are 
not (fit) objects for grief 


This much is what ought to Le done here The eternal souls, 
on account of their being subject to beginningless karma, become 
endowed with bodies suitable to their respective karmas In 
order to get rid of (the) bondage (of karma), they perform, with 
the aid of these same bodies, and without attachment to results, 

war and such other duties and rites as are prescribed in the 
Sdstras and are appropriate to one’s caste (Even to such aspirants 
for emancipation) contacts of sense-objects with tho senses (in the 
course of the performance of their duties) become the bestowers of 
pleasure and pain, arising from cold, heat and such other experiences, 
as they are unavoidable But these (pleasurable and other sensations) 
are to be borne calmly till the duties enjoined In the sdstras are acoom- 
plished (S11 Krsna) explains this matter immediately afterwards 


मात्रास्पर्शास्तु कौन्तेय शीतोष्णसुखदु खदा । 
आगमापायिनोऽनित्यास्तास्तितिक्षस्व भारत ॥ १४ ॥ 


1} Contacts with the materil objects of the senses, O Arjuna (Kaun- 
teya), are the producers of cold and heat, and pleasure and paw (therefrom) 
They me transient, subject to coming and going Endure them patiently, 
O Arjuna (Bhárata)! 


As sound, touch, form taste and smell, along with their substrata 
ate the products of tanméatras (or subtle elements), they are called (here) 
mätrās 39 Contact with these through the ear and other senses gives 
rise to (the feelings of) pleasure and pain in the form of (the sen- 
sations of) heat, cold, softness, hardness etc The expression, ‘cold 
and heat ’, 1५ illustrative (and intended to sigmfy also other sensations 
like those felt when struck by weapons) Endure these with fortitude 
till the completion of war and such other works prescribed in the sstras 


39 The term mitra’ in * matraspareah’ has been interpreted in varioue 
ways—the senses (Sri Sankara), the objects of the senses (Pri Madhva), and the 
qualities known as satha, rayas and (amas belonging to matter 
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And as these are characterised by ‘coming and going ', they are fit to 
be borne patiently by the brave They are also transient “ when: 
the karma which is the cause of bondage in destroyed, they cease to 
be characterised even by coming and gomg 


(Sri Krsna) now explains for what purpose the forbearance of 
there 18 Necessary 


य हि न व्यथयन्त्येते पुरुष पुरुषर्षभ | 
समदु.खसुख धीर सोऽमृतत्वाय कल्पते ॥ fui 


15 That steadfast man, O Arjuna (best of men), whom these (contacts) 
do not harass, and to whom pain and pleasure are the same, he qualifies 
Jor «mmortaluy 


That man endowed with steadfastness, who looks upon una voidable 
pain ६४ hke unto pleasure, and who performs without attachment to 
results war and such other works suited to his caste, as & means for 
the attainment ofimmortahty hm the fall of weapons and such other 
soft or harsh contacts which are mvolved in this (performance of war 
and other works) do not harass The meaning 1s that he alone attams 
immortality, and not a person like vou who cannot bear hardship ?! 
As the souls are immortal, what has to be done here extends so fat 
(६९ to endurance only and not to grief) This is the gift 


Tbe immortality of the sows and the natural destructibility of 
bodies, which were pointed out as opposed to any justification for 
(Arjura’s) sorrow in the words,“ Tha wise do not feel sorry for the 
1nanimate (bodies) 01 for those from whom the principle of life cannot 
depart (+e , the soul)“ (II- 11)—these it is which: Sri Krsna begms 
to elucidate (next) 


नासतो विद्यते भावो नाभावो विद्यते सत । 
उभयोरपि दुष्टोऽन्तस्त्वनयोस्तत््वदशिभि ॥ १६॥ 


J6 To that whuh ıs not, there is no existence to that which is, there 
as no non-existence The (true) conclusion about both these १५ discerned 
by the seers of the truth 


40 The description as * transient" (anityah) is intended to allay the doubt 
that there may be a never ending stream of coming and going 

41 ‘The tinge of irony behind the address as‘ O best ot men’ (puruaarsabha) 
18 here brought out 
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„To that which 1s not’ (1 e., 15 not enduringly existent), namely, 
the body, there is no existence To that which 18 ° (1 e., 15 enduringly 
existent), namely, the self, there is no non-existence The (true) 
conclusion about both these, the body and the self, which are perceived 
(by us), is discerned in accordance with experience by the seers of the 
truth? As the investigation has here reached a definitive conclusion, 
the fina] determination (of the investigation) 1s here pointed out by the 
word, ‘conclusion’ (‘anta’) The meaning is that the definitive 
conclusion has been reached that non-existence alone 18 the real nature 
of the body, which ıs non-intelligent matter, and that existence alone 
is the real nature of the intelligent soul ४ 


Non-existence 1s indeed the character of destructibility, and 
existence Is the character of indestructimhty As the Venerable 
Parasara has said “ Therefore, O Brahmin, there does not exist, other 
than intelligence, any group of things anywhere and at any time 
Thus it has been taught to you by me what is real existence and how 
intelligence 15 real and a'l else is unreal’ (VP J, 12 43, 45), “The 
highest reality is regarded as indestructible by the wise There 15 no 
doubt that what 1s obtained through destructible substances 15 also 
destructible’? (Ibid II 1424), and “ That thing which even by a 
change 1n time docs not come to possess a difterent designation brought 
about by modification and such other changes in form as it, 
© king, anything (obtainable in the visible universe)?" (1% 
11, 13, 100) 4 


To the same effect here also it 15 said © These bodies (art sand 
to) havean end "' (II 18), and“ Know however thut to be imperishable” 
(IT 17) Jt 1s seen (from the foregomg) that this alone (se , the des- 
tructibihty of the body and the indestructibility of the soul) is the 
cause for the designations of ‘existence’ and ‘non-existence 
In this context, as there is no relevance fer the doctrine 


42 Cf Sri Sankara * Allis the Brahman, Tat is His name, the quality 
of being Tat 1s tattra, (it 1s) the truth about the Brahman those who can see 
this (truth) are the seers of truth ' 

43 Sri Rámánuja presently quotes I P^ to sustain his interpretation. of 
sat’ and ‘ asat’ 


44 V P illustrates the de«ription. of the self and insenticnt. matter by 
such terms as ‘tastu’ and ' arastu', * satya’ and asatyn ^, ote In tho laat 


verse quoted, the question asked 1& rhetorical, the sense bong that there in no 
such thing among the visible entities 
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holding that effects are present (in the cause)? this stanza 
has no reference to it 


What 18 to be taught to one who (like Arjuna) 1s perplexed about 
knowledge of the true nature of the body and of the soul, 11 order to 
destroy this perplexity, 18 discrimmation ın the natures of the two as 
characterised by destruetibility and indestructibility This (teaching) 
18 introduced by the words, For the inanimate (bodies) or for those 
from whom the principle of life cannot depart (+ e, the souls) (II 11) 
It is again this (teaching about the destructibility of bodies and the 
indestructibility of the self) which 18 made clear immediately by the 
words, Know however that to be mpenshable (II 17) and 
* These bodies are said to have an end” (II 18) The meaning 18 
therefore 0९४1181160 above 


(Sri Kysna) now teaches how the indestiuctibility of the self 
18 to be understood 


अविनाशि तु तद्विद्धि येन fau ततम्‌ | 
विनाशमव्ययस्यास्य न कश्चित्‌ कतुंमहेति ॥ १७॥ 


17 Know however that to be imperishable by which all this (material 
unwerse) wv pervaded None can bring about the destruction of thes, which 
13 sndestructiblc 


Know that—the principle of the self—to be imperishable hy 
which principle of the self which 1s sentient, the whole of this insentiest 
principle (of matter) 14 pervaded, that 19, penetrated 


45 This doctrine, common to tho Sankhya and some schools of the | edanta 
and known as the sat karya vada, holds that something cannot come out of nothing 
Sapkhya-karvka (IN) of Isvarakryna, as translated by Dr Jha, thus states it 
* The effect is an entity (1) because a non-entity can never be brought into exis 
fonce, (11) because of a (determined) relation of the cause (with the effect], 
(11) because everything cannot be possible (by any and every means), (1v) be 
cause & competent (cause) can do (only) that for which it is competent, and 
(v) lastly, because the effect 1s non different from the cause Vachaspata Misra 
quotes this verse of the Gila in support in his commentary thereon Though 
Sn Raminujs accepts the sat karya vada, he holds that there 1s no reference to 
it hero For, as 7 C points out, it will be absurd to try to establish the im- 
mortality of the souls from the unproven assumption of the immortality of all 


things 
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The self is surpassingly subtle on account of its pervasiveness, 
and 18 (bence) incapable of destruction Therefore, no substance 
other than itself can bring about destruction (to it), because such 
(other) substance 1s capable of being penetrated by it (the self) and 
hence 1s grosser than ıt For destroying agents hke weapons, water, 
air, fire eto penetrate the things to be destroyed (by them) and dism- 
tegrate them Even hammers and similar instruments generate air 
currents by violent cont icf and through them cause destruction The 
principle of the self (which 1s impenetrable) is therefore indestructible 


(Sri Krsna) now states that, on the other hand, destruc tibihty 18 
alone the characteristic of bodies 


अस्तवन्त इमे देहा नित्यस्योक्ताश्शरीरिण । 
अनाशिनोऽप्रमेयस्य तस्माद्युध्यस्व भारत ॥ १८ ॥ 


18 These bodies of the possessor of the body (१९ , the soul), who is 
eternal, indestructible and incapable of being the object of knowledge, cre 
said to have an end Therefore, fight, O Arjuna (Bharata)! 


‘Dh? means to grow’ Hence these dehas (bodies) are 
things which are marked by growth They have an end thet as, 
they have the attribute of pertshaluhty For pots and such other 
things which have the characteristic of growth are seen to have an 
end The bodies of the embodied soul are made of the combmations 
of elements of matter for the purpose of experiencing the effects of 
karma, as stated in scriptural texta like Auspiciousness (in embodi- 
ment) (is to be attamed) through the auspicious (actions) (Brh UP 
IV 45), and (these bodies) are perishable at the ternunation of karma 


But the self 14 indestructible Why? Because it 18 incapable 
of being the object of knowledge Surely, the self 1s not to be seen 
as the object of knowledge, but only as the knower It will be taught 
30 (later m the Gt ) Those who know it (८, the self) speak of him 
who knows this (body) as the kshetrayna (the knower of the field)” 
(XIII I) 


46 Cf Sri Sankara “ Nothing, not even the Lord has the power to destroy 
the Self’ 

47 These bodies ` refer to all bodies other than that of the speaker Hais 
body is divine and not subject to burma (T C) 
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And the self is not discerned as (made up of) many (parts) or 
ax subject to growth Because m the experience, lam the knower ", 
throughout the body, only some one other than the body 15 understood 
as possessing one invariable form as the knower Moreover, differance 
m the configuration of the knower is not «en m different places as 
in the case of the body and such objects 


Therefore the self 1s eternal, because it 15 not subject to growth on 
account Of having a single (invartable) form (not made up of the ele- 
ments), because it 19 of the nature of the knower, and because 1t has the 
character of being the pervader The body, on the contrary, 13 
perishable because it 1५ subject to growth, because it is intended for 
the experience of the fruus of kama by the embodied soul, because 


It, is multiforii, and because it is of the character of being the 
pervaded 4 


Hence’, for the reason that the body is by nature perishable and 
the soul is hy nature etemal, both are not objects fit to be sorrowed 
over Therefore, hearing with fortitude the unavoidable descent of 
weapons and such other harsh contacts, received by you as well as by 
Others begin for the sake of attaming immortahty the action known ay 
war without being attached to fruits 


य एन वेत्ति हन्तार यश्चैन मन्यते हतम्‌ । 
उभौ तौ न विजानीतो नाय हन्ति न हन्यते ॥ १९ ॥ 


19 He who in regard to thes (soul), looks upon (something or other) 
«8 the cause of slaying, and he who believes this (soul) to be slan (by some 
cause or other) both these do not know (the truth) Nether does such 
(cause) slay (the soul), nor vs such (soul) slain 


In regard to ‘this’ self whose nature has been described above, 
he who looks upon something or other as the ‘slayer’, that Is, as 
the cause of slaying, and he who believes ‘this’ (self) to be the slain 


48 There are here four syllogisms about the self, and four about the body 
The self is eternal, (1) because it 18 not compounded of material elements, 
(11) because it has no parts, (111) because it is the hnowor and enjoyer of the fruts 
of karma, and (0१) because it 1s the pervader The body 1s mortal, (v) because 
at is compounded of material elements, (vi) because it has many parts, (vin) because 
it 18 intended for the enjovment of the fruits of karma (by the self), and (vin) be 
cause it 18 subject to pervasion Possible objoctions to these syllogisms are 
examined and refuted at «ome length by T C 
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through some reason or other both these do not know (the truth) 
As it (1 e., the self) 18 eternal for the reasons mentioned, this (1e , the 
self or any weapon) cannot be the cause of killing For the same 
reason ‘this’ (self) cannot be slain 4 


The verbal root, ‘han’ (to slay), though it hus the self 
for its object, (m this verse) indicates causmg the separation 
of the body (from the self) Scriptural mzunctions like “ You 
shall not cause myury to beings (2) and “ The Brahnun shall itot be 
killed” (९ relate to unauthorised acts causing the separation of a 
body (from & soul) 


न जायते प्रियते वा कदाचिन्नाय भूत्वा भविता वा न भूय । 
अजो नित्य शाश्वतोऽय पुराणो न हन्यते हन्यमाने शरीरे ॥ २० ॥ 


40 Nether os this (self) ever born, nor does (ul) ever die 1t cannot 
be that at (ve, thos self), having been in existence (in the past), will 
not be in existence again (un the futive) This (self), whwh ११ unborn 
eternal, constant and ancient. (as well as new), is not slain when the 
body 1५ slain 


It 15 (now) pomted out that, as the self 13 eternal for the rersons 
mentioned, and hence free from evolutionary changes, all the attri- 
butes of the msentient (body) like birth, death otc , do not exist (for it) 
There, as tho Statement,“ Neither this (self) 15 ever born, nor does 
(it ever) dio, 15 in the present tense, (it is meant that) the bith and 
death, which are bemg experienced. by all m all bodies, do not over 
touch the soul It cannot be that this (self) having been brought into 
existence (in the past) will not be m existence agam (in the future) ` 
That 1s, this (self), having come into existence at the beginning of a 
kalpa, will not cease to be at the end of the kalpa The meaning i 


49 This differs only slightly from Aagh Up (II 19) which may be rendered 
thus If one thinks to kill, considering one to be the killer, and if onc, being 
killed, thnks that onc is killed, both these do not know (the truth) He (८, 
individual self) 15 not the killer, nor 1s he killed" Sn Rámánuja docs not regard 
B G (II 18) as exactly identical in purport The context here demands that 
the teaching is about a self being slain by weapons and such canes Among 
* such causes , another self hay also to be included Sri Sankara takes heuddram ° 
as him who 1s the agent of the act of killing’ 7 C caplains at length the 
reasons behind Sri Ramànuja's view Compare also S B (II 3 33) 


32 THE BHAGAVAD-GITA [Chap. II 


that birth at the beginning of a kalpa m bodies such 98 those of 
Prajapatis and others and death (therein) at the end of the kalpa, as 
made out from the scripture, do not at all concern the self ® 


Therefore, the soul, which 18 1n all bodies, 18 unborn, and hence 
eternal It is constant, not involved, like matter, in indistinct muta- 
tions incessantly talang place (even in pralaya) It is (agam) purdna 
(ancient) This means that, though of the past, 1t 18 ever new and 
capable of being experienced always as surprisingly new?! 


Therefore, when the body 18 slain, the soul 14 not slain 


वेदाविनाशिन नित्य य एनमजमव्ययम्‌ | 
कथ स पुरुष पार्थ क घातयति हन्ति कम्‌ ॥ २१ ॥ 


2 He who knows this (self) to be viulestruchible, unborn, immutable 
and (heme) eternal in what manner and whom, O Arjuna (Partha), does 
he cause to be killed, and whom does he hill? 


He who knows the self to be eternal, on account of its being in- 
destiuctible, unborn and incapable of undergoing changes—how 
ean that person couse any self whatever among the selves existing 
i the bodies of gods, men, animals and immovable things to he killed 
And whom agam does he gill? That 15, how does be destroy, and how 
does he become the instigator of such (killing)? 


50 B 6 (II 20) has a parallel in Aafh Up (TE 18) which may be rendered 
thus The (potentially) om siscient one (+ ¢ , the individual self) 1s neither born, 
nor does (It) die It is not (produced) from something, and tt did not become 
something It is unborn, immortal, eternal (without having an origin) and 
ancient It is not killed when the body 1s killed Here also Sri Raminuya 
interprets the Gita verse so as to suit the context, making it refute the view that 
the individual selves. perish in the dissolution of the universe and that the im- 
mortality attributed to them only refers to their comparative longevity A 
'kalpa is a period of timo equal to 4,320 million solar years It 15 a day of the 
creating Brahmi, and his night is also of equal duration At the beginning 
of each kalpa, the creation of the world 1s said to begin, and at the end of each 
kalpa happens the destruction of the whole world’ (& H, Vol J, p 211) For 
Prajdpatis, see Glossary 

51 The second hine is a conclusion based on the first line The word, 
* aévala’, rendered as constant’, 1s interpreted by contrast with the changeful- 
ness of prakri: or matter even in the state of dissolution Even when the souls 
are promiacuously mixed up with matter in pralaya, they are not involved in 
the changes going on in mattor 
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Hence the purport is that the feelmg of sorrow, I cause the 
destruction of these selves, I kill (these) ’’, has its roots solely in igno- 
1ance about the true nature of the self 


Let ıt be conceded that what is done (by way of kiling) is only tho 
separation of bodies from eternal selves, Even so, when bodies which 
are the means for the experience of pleasant enjoyments perish, (it may 
be argued) there stall exists cause for sorrow in separation from these 
(bodies) To this He (Sri Krsna) replies here 


वासासि जीर्णानि यथा विहाय नवानि गृह्णाति नरोऽपराणि | 
तथा शरीराणि विहाय जीर्णान्यन्यानि सयाति नवानि देही ॥ २२॥ 


22 Asa man discards worn-out clothes and puts on others that are 
new, similarly the self (lit the ouner of the body), discarding worn-out 
bodies, gets into others thal are new. 


The taking up of à body more auspicious than the one given up 
in respect of those who give up their bodies in a righteous war 1s evident 
from the $ástras Hence there is to be seen here only a cause for joy, 
as m the case of those who discard worn-out clothes and put on others 
which are new and auspicious 


Once again He (Sri Kysna) points out for the sake of easy com- 
prehension the indestructibility of the self, which has been taught 
earher m the statement, Know however that to be imperishable 
by which all this (material universe) 1s pervaded” (II 17), and 
confirms (1४) 


नेन छिन्दन्ति शस्त्राणि नैनं दहति पावकः | 
न चेन क्लेदयन्त्यापो न शोषयति मारुतः ॥ २३,॥ 


अच्छेद्योऽयमदाह्योऽयमक्लेद्योऽशोष्य एव च | 
नित्यस्सवंगत स्थाणुरचलोऽय सनातनः II २४ N 


93 Weapons do not cut this (self). fire does not burn १ and water 
does not wet st, nor does the wind dry (it). 


24 It is incapable of being cut, st is incapable of being burnt, incapable 
of beng wetted and indeed incapable of being dried. It 18 eternal present 
everywhere, fired, free from movement, and perenmal 

B.G —2 
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Weapons, fire, water and air are not able to effect cutting, burning, 
wetting and drying as against the self Because, the nature of the 
self being to pervade all elements (1 e , the material constituents of the 
universe), it 18 present everywhere because of its being subtler than 
all the elements, it is incapable of being pervaded by them, and because 
also cutting, burning, wottimg and drying are all operations which can 
be carried out (only) by that which is pervaded (and 1s hence subtler 
than the pervader) 52 Therefore, the self is eternal It 18 fixed, 
free from motion, and perennial " That 18, by nature it is uncl auging, 
unshakable and unborn (lit ancient). 


अव्यक्तोऽयमचिन्त्योऽयमविक्रार्योऽयमुच्यते | 
तस्मादेव विदित्वैन नानुशोचितुमहसि ॥ २५ ॥ 


20 Ths (self) ss sard to be non-manifest, inconcewable, and smmo- 
difiable Hence after knowing «t to be such, «t does not become you to feel 


sorry 


This self 15 not made manifest by those means of knowledge by 
which material objects, capable of being cut and undergomg similar 
operations, are made manifest hence ıt 15 non-manifest And ıt 10 
moonceivable, being different in kind from what 1s capable of under- 
going cutting and similar operations As it 18 different in land from 
all material objects, 1t cannot be thought of as possessing the essential 
quality of any of them Hence it is mmodifiable, absolutely incapable 
of modifications ४9 


Therefore, after knowing this self to be possessed of the above- 
mentioned attributes, it does not become you to feel sorry for its sake 


52 What is stated under II 18 is recalled here ‘The subtler alone can 
destroy the grosser 

53 The unmortality of the self 1s indicated by the self being unlike any 
mortal thing Though it is known through perception in the md, it is unlih, 
all other perceived objects This unlikeness, 7 ( points out, is dissimilar from 
the unlikeness which certain logical reasoners find between the seeds in the 
granary and the seeds sown in the field Hence, inferences put forward by 
Buddhists to the effect that the self is momentary because whatever is existent 
18 momentary are rejected The self is eternal and unchangeable, (1) because 
there 18 nothing to contradict what has been taught so far, or (11) because there 
is nothing to prove that ıt is changeable, as in the case of tho nature of God and 
unlike in the case of the pot, or (111) because nothing can be taken to be of that 
kind for which there is no proof, oven as what is blue cannot be taken to be yellow 
The 1mmodifiability of the self is absolute and valid at all times 
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अथ चेन नित्यजात नित्य वा मन्यसे मृतम्‌ । 
तथाऽपि त्व महाबाहो नैव शोचितुमहेसि ॥ २६ ॥ 


26 Or if you consider this (self) as being, indeed, ever born and as 
ever undergowng death, even then, O mighiy-armed (Arjuna), १४ does not 
become you to feel sorry १7 this way 


Or, if you consider this self to be, indeed, the body, which 18 
ever being born and ever undergoing death—for nothing other than 
the body possesses the characteristics mentioned above—even then 
it does not become you to feel very sorry For birth and death are 
unavoidable by the body, whose nature 19 mutability 


जातस्य हि धुवो मृत्युर्ध्रुव जन्म मृतस्य A 
तस्मादपरिहायेऽथं न त्व शोचितुमहसि ॥ २७॥ 


27 For death 1s, indeed, certarn to that which 18 born, and also birth 
vs certain to that which has met with death Therefore, «t does not become 
you to feel sorry an relation to a thing which १8 unavordable. 


To whatever 1s produced, destruction 18 certain, that 18, 18 Been 
to be unavoidable Similarly, unavoidable also 18 birth to whatever 
has perished How, it may be asked, is this to be accepted by the 
understanding—that there ıs birth to that which has perished? For 
birth can be perceived only in relation to that which 18 exirtent, and 
cannot be perceived 1n relation to that which is non-existent (The 
answer is this) Birth, death and such other phenomena aro merely 
particular states of a real substance 


Now, thread and such other things do really exist When subject 
to particular arrangements, they are called clothes etc What amounts 
to this 1s understood even by those who uphold the doctrine™ that 


54 The reference is to the Naiy ivika doctrine of asatkirya vida, which 
holds that the effect ıs altogether new and something different from the cause 
T C pomis out that the holder of this doctrine ıs here described as feeliig a 
contradiction between what he perc oves and what he has to argue as his doctrine 
Two questions are posed against him Is there anything which can be perceived 
as made up of several parts, apart from those parts? (That 18, 18 there a whole 
apart from the parts of which ıt 18 composed?) Or 1s the whole to bo a construct 
of the mind? Sri Rim muja replies to both these by considering the case of 
tho threads and the cloth which they make up The cloth ıs not seen apart 
from the threads, indeed, a sufficiently long single thread, as ? € states, can 
make a piece of cloth It is not proper to postulate a separate substance, apart 
from the threads, as cloth, when the threads are seen to form the cloth after 
udergoing some operations New states can arise for a substance, but not a 
new substance as a result of causal operations 
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the effect 15 ७ non-entity (before the operation of the cause). There 
(m the above example), no other new substance over and above the 
particular configuration of threads 18 perceived It 18 not proper 
to assume the existence of a new substance, since, m consequence of 
the process of manufacture (to which the threads are subjected), only 
the attamment of 8 new name and a special function are observed and 
nothing more. 


Thus, origination, destruction etc. are particular states of an 
existent substance In regard to à substance which hag entered into 
the state known as ongmation, the passage to another condition 
opposed to it ıs called destruction To an evolving substance, à 
succession of evolutionary states 18 unavoidable, as the state of being 
a (mud) lump, that of bemg a pot, that of being a potsherd, that of 
being powder and such otber states are (unavoidable) in the case of 
the same substance, clay. Thorem (+e, among such mutations) 
destruction 1s the attainment of a succeeding (new) state by 8 substance 
which exists ın a preceding state And this itself 1s birth to it (the 
substance) in that (new) state 


The successive flow of mutations called birth and destruction being 
unavoidable in this manner to an evolving substence, it is not proper 
for you to sorrow thereat 


He (81) Krsna now) says that even the slight sorrow arising 
from seeing an existent substance pass from a previously existing 
condition to another which 18 opposed to it, is not justified in regard 
to human and such other bodies (lit beings) 


अव्यक्तादीनि भूतानि व्यक्तमध्यानि भारत | 
अव्यक्तनिधनान्येव तत्र का परिदेवना ।। २८ ॥ 


28. (AU) beings (in the universe), O Arjuna (Bharata)! have 
an unknown begunning, a known middle and certainly an unknown end 
Why should there be any sorrow vn relation to them? 


Men and such other bemgs (1 ० , human and other bodies) exist 
as substances thst are of unknown previous states, of known middle 
states ın the form of men and such other beings, and of unknown future 
states: (and as such) they always obey their own nature“ There 
18 therefore no cause for sorrow 1n relation to them 


55 The nature that all beings (s.e , bodies) follow is that of mutability 
T' C. elaborately discusses many alternatives and shows that Arjuna ought not 
to feel sorry, even from the standpoint of the materialist 
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After thus pointing out that even according to the view which 
identifies the body with the soul, there 1s no cause for sorrow, He 
(Sri Krsna) declares that with reference to the self, which is distinct 
from the body and 18 of a wonderful nature, one who has seen or one 
who has heard or one who has described (it) or one with determinate 
knowledge (about 1t) based even on the testimony of hoarsay 1s hardly 
to be found 


आश्चर्यवत्पश्यति कश्चिदेनमाश्चर्यवद्ददति तथैव चान्य । 
आश्रयंवच्चैनमन्य शृणोति श्रृत्वाःप्येन वेद न चेव HHN ॥ २९॥ 


29 A certain person sees thes (soul) as full of wonder In the 
same manner another also speaks of tt as full of wonder Again, 
another hears of «t as full of wonder And even after hearing of ut, none 
indeed knows «t 


Among the countless creatures (of the universe), someone, through 
great penance, gets rid of sins and augments his store of religious merit 
and then he sees this (self), which 18 endowed with the characteristics 
mentioned before and which remams seeming marvellous by being 
different in kind from all things other than itself Someone of the 
above kind speaks (of it) to another In this manner, indeed, some- 
one hears of 1t And even after hearing of it, none knows it in truth 
as it really exists The word, ‘and (cha), implies that even in respect, 
of the seer, the speaker and the hearer, 1t 18 difficult to find vision 
according to truth, speech according to truth and hearmg according 
to truth ^6 


देही नित्यमवध्यो$य देहे सवस्य भारत । 
तस्मात्सर्वाणि भूतानि न त्व शोचितुम्हेसि ॥ ३० ॥ 


30 In the body of everyone, O Arjuna (Bharata), the embodied 
self «s always indestructible Therefore, ıt 18 not proper for you to feel 
sorry for all beings 


56 This verse recalls Kath Up (II 7) “ He (the Supreme Self) who is 
not heard of even by many and whom those who have heard (about Him) do 
not know~-wonderful ts one who speaks (about Him), skilful 18 he who attains 
(Mim), wonderful 1s he who knows Him, having been taught by a skilful pre 
ceptor.” But the differentiation of the self from others being the topic in the 
context, Sri R&mànuja interprets in this way Sri Sankara has an alternative 
interpretation also he who sees, hears about or speaks about the self is wonderful 
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Io the body of everyone of the embodied beings such as the gods 
eto., this embodied self must be considered to be eternally indestructible 
Therefore, all beings, from the gods to the immovable things, even 
though they possess different forms, are all uniform and eternal in then 
essential nature, on account of the charactenstic described before 
The inequality and perishability pertain only to the body Therefore, 
it 18 not proper for you to feel sorry in relation to all beings from the 
gods downwards, and not merely m relation to Bhisma and such 
others 9? 


स्वधर्ममपि चावेक्ष्य न विकम्पितुमहेसि | 
धर्म्याडि युद्धाच्छयोऽन्यत्‌ क्षत्रियस्य न विद्यते ॥ ३१ ।। 


31 Agan, seeing also (the nature of) your own duty, ut does not 
become you to falter To a Kgatrya, indeed, there is nothing more 
auspicious than a righteous war 


Moreover, ın regard to this war which has commenced, oven 
though there 18 in it the slaying of life, it 18 not proper for you to falter, 
seeing your own duty (therein) as in the agmgomya and other saci- 
fices To a Ksatriyn indeed there ıs nothing more avapicious than 
a righteous war, (that is, a war) begun in a just cause It will indeed, 
be declared (later in the Gita) ° “ Valour, glory, fortitude, skall as also 
not running away in battle, munificence and master fulnoss-—-this is the 
function of the Kgatriya ensng from his innate disposition’ 


(XVIII 43) 


In the Agnigomiya and such other sacrifices, no injury is done to 
the animal sacrificed, because the Sruts declares that the giving up 
(by the sacrificial victim) of an inferior type of body such as that of 
the goat etc precedes the attainment of an auspicious body and of 
Svarga and such other happy results The teaching of the Brut; about 


57 (1) The embodied selves are seen to be distinct not merely in respect 
of their bodies, but also in respect of the joy or misery which are felt by them 
and which appertain to the selves Nevertheless the distinctions in regard to 
Joy, misery, ete , are based on the association of the selves with the bodies The 
selvos are referred to as gods, men, or animals, because the bodies of gods, men 
etc cannot oxist apart from the selves Hence it follows that all selves aie 
equal and similar (11) With this verse ends the teaching intended to remove 
the misplaced pity and sorrow of Aryuna The next four verses seek to resolve 
his doubts on what his duty is and what 18 sin (T. C.) 
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sacrificial killing 1s. “ (O sacrificial victim) by this (death as a sacrificial 
victim), you never die at all, you are not killed) You will go through 
blissful paths to the gods, Where the virtuous only reach and not the 
sinful, And there, may Savitri (the sun-god) establish you!” (Tast 
Br III 7.2) 


Similarly, the attainment of more auspicious bodies by 11050 Who 
dio hero in (this) war has boen declared in (the verse beginning with) 
“Asa man discards worr- out clothes and puts on others that aro 
new "(II 22) Honce, just as lancing and such other operations 
of & surgeon are for (the protection of) a suffering patient, the killing 
(of the sacrificia] victim) in Agnigomiya and such othor sacrifices 18 only 
for its protection 5 


यदृच्छया चोपपन्न स्वगंद्रारमपावृतम्‌ । 
सुखिन. क्षत्रिया' पार्थं लभन्ते युद्धमीदृशम्‌ ॥ २२ ॥ 


४१ O Arjuna (Partha,) only fortunate Ksatryas meet with such a 
war as ths, which has accidentally arisen and ४ an open doorway of 
entrance into Heaven 


It 1s only tho fortunate Ksatriyas, that 1s, those with a store 
of religious merit, who meet with such a war as this, which has come 
unsought, which is the means for the attamment of unsurpassed bliss 
and which 18 unobstructed .5® 


अथ चेत्त्वमिम धम्यं सग्राम न करिष्यसि । 
तत. स्वधमं कीति च हित्वा पापमवाप्स्यसि ॥ ३३ ॥ 


33 If then you will not fight ths war which ws (your) duty, you 
will be gung up your duty and honour and then will acquere sin 


58 The injury done to the sacrificial victim does not cause sin This 
analogy 18 given 1n order to convince Arjuna of the righteous duty of war even 
though ıt involves killing Several theories about sacrificial killing are dis 
cussed in S B (III I 25) Sri Ramanuja’s view 1s that sacrificial killing i 
no injury at all, as it leads the soul of the victim to blissful worlds Similarly, 
if Arjuna kills anyone in the war, the soul of the billed person will go to Srarga 
henee Arjuna's killing anyone in War 18 no sin 


69 The doors of Heaven being kopt open indicates that the pasigo to 
Heaven 1s unobstructed Sukhinah (ht the happy ones) are taken to be thv 
fortunate ones, and their luck consists in the opportunity that comes to them 
such luck 14 due to the accumulated store of the effecta of ood actions 
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If, out of delusion, you will not fight this war, which bas started 
and which forms the legitimate duty of a Ksatriya (like you), then 
owing to your not performing the duty that has been begun, you vill 
forfeit the unsurpassed bliss which 1s the fruit (of the performance) of 
your duty and the unsurpassed glory arising from victory, and will 
acquire Unsurpassed sin ® 


अकीति चापि भूतानि कथयिष्यन्ति तेऽव्ययाम्‌ । 
सम्भावितस्य चाकीतिः मरणादतिरिच्यते ॥ ३४ ॥ 


34 Moreover, even all bemgs will speak of your everlasting disgrace 
and to a man of honour, disgrace 1s worse than death 


To you there will be not merely the loss of unsurpassed happiness 
and glory, but also al] beings, the competent and even the incompetent, 
will speak of your everlasting disgrace, extending over a]] times and 
places by saying When the battle began, Arjuna (Partha) ran 
away" Suppose it were asked what if it beso? Toa man whois 
honoured by all for courage, heroic prowess, valour and such othe: 
virtues, the disgrace arising from (the attribution to him of) the reverse 
of these (qualities) would be worse than (hit surpass) death That 1s 
for you death itself would bocome preferable to this land of disgrace dt 


To the question (of Arjuna), * How could disgrace fall on me, 
who am heroic, but have retired from the battle only out of mercy 
and love for my relatives ? — He (Sri Kygna) here replies 


भयाद्रणादुपरत मन्यन्ते त्वा महारथा. । 
येषा च त्व बहुमतो भूत्वा यास्यसि लाघवम्‌ ॥ ३५ ॥ 


35 The warriors of the great chariot will think of you as having 
withdrawn through fear from the battle to whom you will (hereafter) 
appear unworthy, having been (hetherto) highly thought of 


60. (1) ' Dharmya is taken as‘ dharma’ or duty (11) The kirts (or honour ° ) 
which 18 given up is taken to be that to be won by victory in this war Sri Sankara 
finds there 8 reference to the glory won in the past by such deeds as the fight 
with Siva 

61 The vorse has both ‘cha’ and ‘ ap’, two words meaning ‘ and’ or 
‘also’ dri Rámànuja therefore takes api in the sense of even and applies 
it ta‘ beings’ thus we get the reference to the competent and the incompetent 
Again, death 18 preferable to dishonour according to the Keatrya code More 
over, while death in war makes for heaven, disgrace leads to hell (7 C ) 
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To whom, that 1s, to Karna, Duryodhana and such other (well 
known) warnors of the great chariot, having been hitherto highly 
thought of, to the effect that you were a heroic enemy—(to them) now, 
when the battle has actually begun, by refraining from engaging (in 
it), you will become contemptible and (in ther opinion) easily 
capturable These warnors of the great chanot will think of you as 
having kept back from the battle through fear For keeping back 
from battle does not happen in the 0880 of brave enemies through 
affection and such other feelings towards kins-mon, but only through 
fear of foes 


अवाच्यवादाश्च aga वदिष्यन्ति तवाहिता । 
निन्दन्तस्तव सामथ्यं ततो दु खतर नु किम्‌ ॥ ३६ ॥ 


36 Slighting your skill (en war), your enemies will also speak many 
unspeakable slanders Is there, indeed, anything more painful than this? 


Moreover, your enemies, the sons of Dhrtarüstra, will speak 
(about you) many slanders unutterable about heroic warriors, shghting 
your ability thus “In the presence of us, who are heroes, how can 
this Arjuna (Partha) stand even for a moment? His (boasted) skill 
(in war) 18, indeed, elsewhere than ın our presence ° Is there anytbing 
more painful to you than this? Even death 1s preferable to hearing 
anders of this kind—so you yourself will come to think 


He (Sri Krsna) next says that, to a brave warrior, both the 
enemies being killed by him and himself bemg killed by the enemies 
are conducive to happiness 


हतो वा प्राप्स्यसि स्वगं जित्वा वा भोक्ष्यसे महीम्‌ । 
तस्मादुत्तिष्ठ कौन्तेय ! युद्धाय कृतनिश्चय ॥ ३७ ॥ 
37 If hilled (in battle) you will attan Heaven or having won, you 
will rule over the earth Therefore, arise, O Arjuna (son of Kunti), 
making up your mind firmly for war 


In a just war, if (you are) killed by enemies, you will thereby 
surely attain supreme (heavenly) bliss. Or, killmg the enemies, 
you will enjoy unobstructed sovereignty. 


As the duty known as war, when accomplished without attachment 
to the fruits, becomes the means for the attainment of supreme 
(beavonly) bliss, you will attam, indeed, this supreme (heavenly) bliss 
Therefore, arise, being convinced that engaging in war is the means for 
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attaining the highest object of human pursuit known ag salvation 
This alone is proper for you, the son of Kunti Such 19 the purport 


He (Sri Kisna next) explains the course of conduct to be pursued 
In war by one wilo i5 desirous of attaming salvation 


सुखदु खे समे कृत्वा लाभालाभौ जयाजयौ | 
ततो युद्धाय युज्यस्व नेव पापमवाप्स्यसि ॥ ३८ ॥ 


38 Therefore, making pleasure and parn, gain and loss, and victory 
and defeat seem the same, prepare yourself for the battle Buy downg so, 
you will not nour msery (lit sen) 


Thus, after knowing the self to be eternal, distinct from the body 
and thoi oughly untouched by the (common) characteristics of all hodies, 
keeping the mind unaffected by the pleasure and pain ariemg from the 
unavoidable fall of weapons and the hke in war, as well as by gain 
and loss of wealth and by victory and defeat, being free from attach- 
ment to Svarga and such other fruits, and holding it merely to be what 
ought to be done, beging the battle Doing thus, you will mou no 
sin, you will not be involved in the sm, that 1s, the eircuit of bnth 
and death which 15 misery % The meaning 1s that you will be 11000 
fiom the bondage of samsara 


Thus, after teaching the knowledge of the rea) nature of the 
self, He (811 Kysna) begms to teach karma yoga (or the discipline 
of works), which, when preceded by it (+e, knowledge of the nature 
of the self), forms the means for salvation 


एषा तेऽभिहिता साद्वुथे बुद्धियोगे त्विमा शण । 
बुद्धा युक्तो यया पार्थ । कमंबन्ध प्रहास्यसि ॥ ३९ ॥ 

39 Ths, which has been sard to you so far, às the attitude of the 
mind n regard to (altanvng knowledge of) the self Listen to this (other 
atistude) in regard to yogu, by adopting which you will cast away the bon- 
dage of harma 


62. Papa generally means sin In this verse, it is rendered as the misery 
which is samsara, beause (1) it cannot be the sin feared by Arjuna in killing 
teachers and others as that doubt has been cleared, (11) 1t cannot be sin committed 
in the past, as the future 18 referred to, and (111) it cannot be the later sin of a 
man practising bhakt:-yoga, as that discipline is not now being taught to Arjuna 
It oan only be the effects of punya and pipa which obstruct the attainment of 
salvation (T. C) 

63 The attamment of salvation takes place in due course Reframing 
from sinful deeds leads to distaste for samara, this leads in turn to refralmng 
from activities which tend to continue the bondage, and 80 on 
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Sani ' moans the intellect. The principle of the self which 
is ascertainable by the sankhyd or the intellect is sónkAyam ', As 
the principle of the self has to be known, whatever attitude of mind 
has to be taught for obtammg knowledge concerning it, even that 
(attitude) has been taught to you in the passage beginning from “ It 
1s not at all that | did not exist (II 12) and ending with '* Therefore, 
it is not proper for you to feel sorry for all bemgs (II-30) 


Whatever disposition of mind ha» to be spoken of in regard to the 
performance of works, which, preceded by a knowledge of the self, 
forms the means for the attamment of salvation, that (disposition of 
mind), indeed, ıs here signified by the word, ‘yoga’ It will, indeed, 
be said later on, Far inferior, indeed, 1s work to the attitude of nnd ” 
(II 49) Whatever attitude of mind has to be spoken of in regard to 
this yoga, listen to 1; bemg said now ® By practically adopting that 
attitude of mind, you will get rid of the bondage of karma The bon- 
dago caused by karma is the bondage of karma and hence it means 
sum rA (the creat of births and deaths) 


He (Sri Krsna) explams the greatness of work associated with 
the attitude of mind to be explained 


नेहाभिक्रमनाशो$स्ति प्रत्यवायो न विद्यते । 
स्वल्पमप्यस्य THT त्रायते महतो भयात्‌ ॥ ४० ॥ 


40 Here there is no loss of the unital effort, nor 18 there any sin 
(even 1f there be a break or cessation «n the undertaking) Even a little 
of this moral discuplne affords protection against (the) great terror (of 
samsd ra) 


Here, in karma-yoga (the discipline of works), there 18 no loss of 
the mitial effort Abhskrama’ means initial effort. ‘ Loss " means 
loss of capacity to accomplish the results (sought) Even if it 16 
begun and remains uncompleted, being interrupted in the middle, it 
does not remain without fruts There does not arise any sin even if 
what 18 begun (by way of karma-yoga) 18 interrupted (1n the middle) 


64 What is taught may be taken to be the disposition of mind needed for 
practical accomplishment as distinguished from that necessary for intellectual 
comprehension Alternatively it may be that which gives rise to knowledge 
of the modes of practice Thus the karma-yoga taught here has its roots im 
association with a particular attitude of mind (T C) 
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Even a small part of this moral disciphne known as karma-yoga 
affords protection against great terror, the terror namely of samsdra 


Tho same meaning 18 fully explained later thus Neither here 
nor there, O Arjuna (Partha) is there destruction for him“ (VI 40) 
But the other Vedic and secular (works which are the) means (for 
attaining fruits), when interrupted (in the middle), not only fail to give 
results, but also lead to evil effects 5 


He (Sri Krsna now) distinguishes tho attitude of mind relating 
to work which has become the means for the accomplishment of sal- 
vation from the disposition of mind relating to (religious) works intended 
to gain desired objects 


व्यवसायात्मिका बुद्धिरेकेह कुरुनन्दन | 
बहुशाखा ह्यनन्ताश्च बुद्धयोष्व्यवसायिनाम्‌ ॥ ४१ ॥ 


41 That disposition of mind which ws here characterised by deter- 
mination +s single, O Arjuna (Kurunandana)! The dispositions of those 
who are wanting vn. determination have many branches and are without 
end. 


Here, m every rite which 1s in conformity with the sãstras, the 
disposition of mind characterised by determination is single The 
disposition of mind characterised by determination 18 the disposition 
of mind relating to the work which ought to be performed by one who 
18 desirous of salvation ‘ Vyavasága means determined conviction 
and this disposition of mind arises out of determined convicton, 
airived at earlier, about the true nature of the self 


But the disposition of mind relating to the performance of rituals 
intended to gam desired objects, Is characterised by want of determi- 
nation For only so much knowledge as that the self exists distinct 
from the body 1s necessary to qualify for perfornung rituals leading to 
the attamment of particular objects of desire, but not any determined 
conviction about the true nature of the self. (This 18 so) because, 
even if there 18 no determined conviction about tho real nature of the 


65 Even the obligatory (nitya) and occasional (navmittika) rites, when 
discontinued in the middle, cause sm A little irregularity or inoompletenoss 
in performance brought about by illness, weakness, eto, may alone be tolerated 
With regard to Kimya rites, intended for the accomplishment of desires, the 
slightest irregularity will lead not merely to deprivation of fruits, but also to sin 
Worldly activities also, when discontinued, bring about evil effecta 
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self, there can arise yearning for Svarg and such other objectives, the 
adoption of the means for their attainment and the enjoyment of those 
fruits and because (on account of this) there 1s no contradiction (of 
the teachings of the sastras). 


This same disposition of mind characterised by determmation 18 
single on account of its being concerned with the accomplishment of 
a single fruit For to one who is desiroug of salvation all rituals are 
enjomed only for the attainment of the single fruit of salvation There- 
fore, since the purpose aimed at by the sdstras (for such a person) 1s 
one only, the disposition of the mind in regard to all rituals cannot but 
be single 


The moaning is that this 1s to be understood in the same manner 
as in the followmg (instance) The group of six sacrifices, beginmng 
with the Agneya with all their elements and subordinate parts, (though 
enjomed to be performed ın separate passages), serves a single purpose 
of the sdstras,** on account of their being the means for the accom- 
plishment of a single fruit andın consequence the disposition of mind 
with reference to these 1s one and the same, 


But the dispositions of those who are wanting in determination 
(१७, the conviction that all works done without desire for fruit help in 
the attainment of salvation) and are engaged in the performance of 
rituals for the accomplishment of such fruits as Svarga, sons, cattle, food 
eto, are without end, on account of (the number of) fruits bemg without 
end and even there they have many branches. In rituals like the 
Daréa-purnamdasa (or the new moon and full moon sacrifices collectively), 
even though they are each prescribed for the attainment of a single 
fruit, there arises to these the character of having many branches, on 
account of distinctions about secondary fruits, as evidenced in (inter- 
cessions for blessings such as.) He desires long life ”(?). Hence the 
dispositions of those who are wanting m determination, have many 
branches and are without end 


66 The reference 18 to हाड sacrifices known as the Agneyu, the dgnisomiya, 
the two Amdras, the Aindrugna and the Upamsu They are enjoined in six 
differont commandments in the Vedas It is laid down in Tant Sam (II 2 6) 
that Jt 18 obligatory on the part of one desirous of Sarga to perform them all 
The six sacrifices become reduced to two groups when they aro referred to merely 
as full-moon and new- moon sacrifices (Ibid. I 6 9 1-2) They become further 
reduced to one composite ritual from the point of view of a person, desirous of 
obtaimmng the fruit accruing from their performance (Of. Kat Sr S. IV. 3. 47). 


46 THE BHAGAVAD-GITA [Chap II 


This is what is said Whatever fruits, primary and secondary, 
are laid down in the scriptures in relation to obligatory and occasional 
rites, they should all be given up and with salvation as the only fruit 
(In view), all rites should be performed as having (this) common purpose 
in the édstras Also, among rites intended for the fulfilment of objects 
of desire, those which &re suited to one’s caste and stage in hfe (or 
as rama) should be performed to the extent of one’s capacity, after giving 
up their several fruta and treating them as tho means for the attain- 
ment of salvation and, 1n consequence, as Of the same nature as obli- 
gatory and occasional rites 


Then He condemns those who perform religious rites intended foi 
the attainment of special objects of desne 


यामिमा पुष्पिता वाच प्रवदन्त्यविपश्चित | 
वेदवादरता पार्थ नान्यदस्तीति वादिन ॥ ४२ ॥ 


कामात्मान. स्वर्गपरा जन्मकर्मफलप्रदाम्‌ । 
क्रियाविशेषबहुला भोगेश्वयंर्गात प्रति ॥ ४३ ॥ 


भोगेश्व्प्रसक्ताना तयाऽपहृतचेतसाम्‌ | 
व्यवसायात्मिका बुद्धि. समाधौ न विधीयते ॥ ४४ ॥ 


43-44 The unwise who tuhe delight in discussions bearing on (the 
rituals of) the Vedas, and say that there exists nothing else, whose minds 
are gwen to worldly desires and who aspire for Sva.ga—(1t ts) thes, O 
Arjuna (Partha)! who speak a flowery language which i producti 
of the fruit of rebirth and works suitable thereto, which abounds in (pres- 
orvplson of) varied, rues and which tends towards the acquesition of enjoy- 
ments and lordly power In respect of these whose mond ts deluded by 
this (flowery language) and who are very much attached to enjyoyments 
and lordly power, an attitude marked by determination, cannot arise in 


thew mind 


The unwise, whose knowledge is trifling, speak, as tending towards 
the acquisition of enjoyments and lordly power, this language, which 
18 flowery, that is, having its flowers as its only fruits end seeing attrac- 
tive at first sight They take delight in discussions bearing on (the 
rituals of) the Vedas that 18, they are attached to discussions about 
Svarga and such other fruts m the Vedas They say that thc ro. exists 
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nothing else. that 1s, on account of exceeding attachment to these 
(fruits), they say that there exists no fruit superior to Svarga or any 
similar objective. Their minds are given to worldly desires, their 
‘minds are intenscly attached to the attainment of worldly desires. 
They aspire for Svarga, that 18, look uvon Svarga as their supreme 
vbjectıve They speak this flowery language, which, at the close of the 
fruition of Searga and such other results, 18 productive of the fruits 
known as rebirth and duties suitable thereto, which abounds in 
(prescriptions of) varied rites, that 1s, which, being devoid of the know 
ledge of the ultimate truth, is full of various lands of rituals and 
which tends towards the acquisition of enjoyments and lordly powor 
Such 18 the connected purport % 


In respect of these who ale very much attached to enjoyments 
and lordly power and whose knowledge 1s curried away by that (flowery) 
language bearing on enjoyments and lordly power, the aforesaid 
attitude marked by determmation is not brought about, that 15, 18 not 
produced m the samadhi or mind Samidh1s that in which knowledge 
of the self 811०6, namely, the mind (or the faculty of attention). The 
meaning 15 that, m the mind of these persons, there can never arise 9 
disposition, holding (all) roligious rites to be the mears for salvation and 
hased on determined conviction about the real nature of the self 
Hence no attachment should be formed by one who 15 desirous of sal- 
vation to rituals intended for the attainment of objects of desire 


It may be asked why the Vedas, which, boing more full of affection 
than thousands of fathers and mothers, are engaged m redeeming 
selves, should teach in this manner ntes whose fruts are trifling and 


67 The reading favoured by T C, ‘ punarjanmakarmikhya phalapradam ', 
has been rendered here It is supported by the scriptural and Smrit teaching 
that the work and duties of reborn souls are determined by karma Vide Gaut- 
D & (XI 31) and Ap D S (II I, 2, 3) See also S B (III 1 8) An alter 
native reading, noticed by T C, ' janmakhyakarmaphalapradam ', agrees with 
Sri Sankara's interpretation 


68 (1) The complicated sentence in the two stanzas has boon reasonably 
construed (ii) Flowery speech’ has been well explained by Prof M Ranga- 
charya as such language as at first sight seems to be beautiful and true, but 
is, on further examination, seen to be disappointing” (L GI, p 121) T C. 
distinguishes ıt from the discussions on the Vedas oither as standing for secular 
accounts of the fruits of mtuals or as mdicating the mandates in the Vedas 
(11) Immediately below, 1t 18 declared that there should be no attachment to 
Kamya ntes. What 1s prohibited is their performance with attachment to frute. 
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which are productive of re-births, and how what 1s taught in the 
Vedas can be declared as deserving of bemg abandoned. To these 
questions He (Sri Krsna) then replies 


त्रेगुष्यविषया वेदा निस्त्रैगुण्यो wards । 
frat नित्यसत्त्वस्थो निर्योगक्षेम आत्मवान्‌ OU ४५ ॥ 


45 The Vedas have for thesr subject to the three gunas O Arjuna, 
be free from the three gunas, free from the parre of opposites, steadsly fixed 
always in (pure) sativa, indifferent alike to fresh acqursttions and the safe- 
guarding of what has been acquired, and marked by self-control 


The expression, ' trasgungam stands for the three gunas— sativa, 
rajas and tamas (taken collectively) Hereby the word, traugungam ’, 
are indicated the persons in whom sattva, rajas and tamas are prepon- 
derant ® The Vedas are concerned with these (persons) On account 
of their exceeding affection, the Vedas teach what 1s good to those in 
whom tamas preponderates, to those in whom rajas preponderates and 
to those ın whom sattva preponderates Had they (1e , the Vedas) not 
taught those (in whom tamas or rajas preponderates) the attainment of 
Svarga and such other fruits suitably to the gunas (preponderant in 
them), then, those persons, bemg averse to salvation, the fruit of 
sattva, on account of the preponderance of rajas and tamas (in them), 
and not knowing the means for the accomplishment of the results 
desired by them, would be overcome by their attachment to worldly 
desires, and having become involved with what should not be resorted 
to under the delusion of such things being worthy of acceptance, they 
would get lost १० Hence the Vedas have for their subject the three 


gunas. 


But do you become free from the three gunas Now you have the 
sativa preponderant in you that alone do you develop The meaning 
Is Do not become subjected to the preponderance of the three gunas 
in their state of internuxture. do not foster such preponderance ९ 


69. Cf Sri Sankara's view that irasgumyam means samsara ' 
10. But for the Vedas providing for the fulfilment of the desires of all kinds 
of people, false and heretical religions will flourish (7 C) 


71. What ıs stated amounts to this Give up food and such other things 
that tend to cause the preponderance of rajas and lamas” (T C.) 
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(Be) free fron: the pairs of opposites—rid, that 1s, of all the charac- 
teristics pertaining to worldly hfe (samsdra) (be) steadily fixed always 
in sativa that 18, become established in sattva, developed in a state of 
purity and freed from the mixture of the (other) two gunas If it he 
asked how (this 18 to be done), be indifferent alike to fresh acquisition: 
and the safeguarding of what have been acqwred That is, grve up 
the acquisition of objects which are external to the means for tho resh- 
sation of the self 1n its true nature and the safeguarding of such objects 
already acquired And then be marked by self-control that 1s, 
become an ardent seeker after the essential nature of the self Yoga 
is the acquisition of what 10 not obtamed, and Ahsema the safeguarding 
of what has already been acquired, 


In regard to you conducting yourself m this manner, the prepon- 
derating influence of razas and tamas will he destroyed, and sattva will 
Increase 


यावानर्थ उदपाने सर्वत सप्लतोदके | 
तावान्‌ सर्वेषु वेदेषु ब्राह्मणस्य विजानत । ४६ ॥ 


40 As much use as there «8 (to a thirsty person) in a reservoir, which 
us filled with water everywhere, (so much only w the use) in all the Vedas to 
a learned aspurant after salvation 


All that is taught in the Vedas 15 not fit to be utilised by all per- 
sons Just as, ın regard to a reservon of water which has been cons 
tructed for fulfilling all kinds of purposes and 1s filled with wate: 
everywhere, whatever use, that 1s, Whatever advantage there 18 to u 
thirsty person, only to that extent will it be used by him aud not all 
(of1t)—1 that manner, whatever m all the Vedas constitutes the means 
for salvation to a discerning Brühmana, that is, to one who is well versed 
m the Vedas and 1s desirous of salvation, that same alone 18 to be taken 
by him and nothing else“ 


Next He (Sri Kysna) points out that this much alone 1s required 
by a person who ıs desirous of salvation and 1s well established in 
sativa, 


72 Sri Sankara understands the term, ‘ Brahmana’ to mean un ascetic, 
while Sri Madhva takes it to mean one who has direct vision of the Brahman. 
Both take the stanza to moan that the fruits of ritu sis arc included in those of 
knowledge 
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कमंण्येवाधिकारस्ते मा फलेषु कदाचन | 
मा कर्मफलहेतुभुँ मा ते सङ्गोऽस्त्वकर्मणि ॥ ४७ ॥ 


47 To work alone 18 your right and never to the frusts (thereof). Do 
not become (v e , do not regard yourself as) the cause of work and (sts) 
fruit, nor have attachment to machon 


In regard to obligatory, occasional and desire-winning rites 
which are (all) taught in the Vedas as associated with some specific 
fruit or other, to the (performance of such) rite alone there 18 the right 
for you who are established in såttva and are deurous ofsalvation But 
never 1s there any right to the fruits which are known to be associated 
with such (Lite) Because that which is associated with fruits 18 of the 
form of bondage, and bocause that (rite) which 1५ done merely for its 
own sake and 1s of the form of My worslup becomes the means for 
salvation, do not become the cause of (both) work and (its) fiut 
Even m respoct of the rite performed by you, it is necessary to meditate 
on you, who are established 1n pure sattva and are desirous of salvation, 
not being the agent. Simularly, it is necessary to meditate upon your 
not being the cause even of the appeasing of hunger and such other 
results (of worldly works helpful for the performance of enjomed rel- 
mous rites) Later on, it will be taught that both these (te, the 
agency of action and the bringing about of fruts) ought to be (on- 
sidered as belonging either to the gunas or to Mo who am the Lord of all 
Do work, thinking thus 73 


To maction, that 1, to refiammg from performing (obligatory duty), 
as when the declaration was made by jou, “I will not fight, ” let there 
he no attachment m you The purport is let there be attachment m 
you only to war and such other duties m the manner pointed out above 


Tus alone He (Sri Krsna) makes clear 
योगस्थ कुरु कर्माणि सङ्ग त्यक्त्वा धनञ्जय | 
सिद्धयसिद्धयो समो भूत्वा समत्व योग उच्यते ॥ ४८ ॥ 


48 Fixed in yoga, guung up attachment, do every work, O Aruna 
(Dhanañjaya) Being the same in relation to success and failure (therein) 
(do such work). (such) evenness is smd to be yoga. 


73 The reference is to the teaching later given ın III 27, 28, 30 
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Giving up attachment to the langdom, relatives ete , and fixed in 
yoga, engage in war and such other aciuvities Do these, becomng 
oqual-nunded in regard to the success and failure arising from the 
victory ete., which are in them This equal-mindedness in regard 
to success and failure 15 what 1s indicated here by the word, yoga `, 
m (the phrase) fixed m yoga" — Yoga is the calm equanimity of mind 
which 18 of the form of evenness m success and failure 74 


He (Sri Krsna) now teaches for what purpose this 19 mentioned 
agam and agam 


दूरेण ह्यवर कर्म बुद्धियोगाद्धनञ्जय | 
बुद्धौ शरणमन्विच्छ कृपणा फलहेतव ॥ ४९ ॥ 


49 For (other) work ss far inferior to (the work carried out with the 
appropriate) mental deposition (described abow ), O Arjuna (Dhanafigaga)' 
In the mnd (ve, mental disposition), seek refuge (while doing work) 
Those whose motuves (for work) are the results, are mtiable 


All other work 15 far inferior to the worl: associated with whatever 
disposition of mind consists m giving up the principal fruit and mam- 
tanung evenness in regard to sue and failure about the secondary 
fruits Between these two kinds of work, grat 15 the disparity which 
is of the form of (the) superiority (of one) and (the) inferiority (of thi 
other) The work associated with the disposition of mind mentioned 
above removes all miseries arising from the state of samadra, and leads 
(one) to salvation, which has the character of being the highest object 
of human pursuit Other (work) leads (one) to sandra whose naturo 
18 endless misery 


Therefore, while work 18 being done, seek refuge in the aforesaid 
(disposition of) mmd Refuge (suranam) means place of anode ™ 
The meaning 1s 16mam m that (attitude of) mind alone 


74 The meaning of * yoga’ 1s herg based on the use of the term in Yoga 5 
(I 2) and similar usage (T C) 


75 Karma yoga removes all the miserier of samsara without exception 
while political policy, medicine sacrifite ete j.alloviate only particular miseries 
to a limited extent (T. C) 


76 The word, sarana’, may mean, according to Ah & (XXXVI. 34), 
* means’, or‘ home’, or‘ protector’ 
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“Those, whose motives (for work) are the results are pitiable" 
That 18, those who do work with attachment to fruts otc , are pitiable, 
they are sure to be bound m sameüra 


बुद्धियुक्तो जहातीह उभे सुक्रतदुष्कृते | 
तस्माद्योगाय युज्यस्व योग. BHF कौशलम्‌ ॥ Yo ॥ 


30 He who has (this) tis posstson of mind gives up here (while prac- 
158077१ what has been taught) the results of both good and evil deeds Hence 
link yourself up with the (required) disposition (yoga) This dyspositvon 
(yoga) means skill «n. (performing) works 


He who, umted with the appropriate mental disposition, per- 
forms works, gives vp (1n due course) the results of both good and bad 
deeds, which have accumulated from time without beginning, are 
endless and form the cause of bondage Therefore, Ink yourself up 
with the aforesaid disposition of mind 


The (Sbovesaid) disposition (of mind) 15 skill in (performing) works 
(which produce bondage) (m such a way as to win salvation) While 
works are being done, this disposition of mind indicates skill, great 
abihty The meaning 18 that it can be attained only through great 
ability 


कमंज बुद्धियुक्ता हि फल त्यक्त्वा मनीषिण । 
जन्मबन्धविनिमुंक्ता पद गच्छन्त्यनामयम्‌ ॥ ५१ ॥ 


51 The wise, who have the (appropriate) mental dssposttson, do, 
indeed, give up the frurts born of work Then they are freed of the bon- 
dage of birth and go to the place where there +s no suffering 


Those who have the (appropriate) mental disposition, perform 
work, giving up the fruits born of work On account of this, they are 
completely freed from the bondage of birth and go to the place where 
there is no suffering " The meaning of ‘indeed’ (hs) 1s that this 
(teaching) 1s well known in all the Upansshads 


77 An mam padam rendered as the place where there 18 no suffering’ 
may mean, according to 7’ C ‘a particular place (namely, the Highest Heaven), 
or the essential nature of the Supreme Soul which 1s the highest object of attain 
ment, or the essential nature of tho individual self understood as under the 
control of the Brahman Sri Sankara takes the phraso to mean Vishnu’s supremo 
abode which is known as moksha and 18 devoid of all calamities 
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यदा ते मोहकलिल बुद्धिव्येतितरिष्यति | 
तदा गन्तासि निवेद श्रोतव्यस्य श्रुतस्य च ॥ ५२ II 


52 When your intelligence gets beyond the turbid mass of delusyon, 
then you will feel disgust for what 20 to be heard as well as for what has been 
(already) heard 


When the intelligence of yourself who are engaged in work in the 
aforesaid manner and are purified from sins through such conduct, gets 
beyond the turbid mass of delusion—the dense impurity of sm which 
1s of the nature of delusion and which 18 the cause of attachment to vers 
insignificant fruits—tben, towards fruits and such other things which 
have been heard from Us as worthy of rejection as well as towards 
what 18 to be heard (of similar things), you of your own accord will 
surely fec] disgust, that is, will feel (disgust) at once 7 


He (Sri Krsna now) teaches the fruit known as self-realtsation 
(yoga) and forming tlie goal of tho porformance of duty, which is taught 
in the passage beginning with “ Listen to this (other attitude) in 
regard to karma-yoga’’ (II 39), which 1s based on knowledge about 
the real nature of the self and is refined by a particular attitude 
of mind 


श्रुतविप्रतिपन्ना ते यदा स्थास्यति निश्चला । 
समाधावचला बुद्धिस्तदा योगमवाप्स्यसि ॥ ५३ ॥ 


33 When your inteligence, well convinced by hearing (from Me) 
and firmly fixed, stands unshaken in concentrated attention (samādhi), 
then you will attain the visvon of the self (yoga) 


‘Srute’ (here) means hearing (and not the Vedas) When 
your intelligence, which, by hearing (the truth) from us, has become 


78 The original has the expression, ' gantdes `, which Sri Ri mänuja glosscs 
as‘ gamisyasi ’, ‘ Gantdse °, It is pointed out by T C , should not bo split up into 
* ganta’ (goer) and ası (vou are) An it has to govern the noun, ‘ ntrvedam ', 
in the accusative case, the (jc suffi, could not have been used The indication 
of future makes the trs& suffix inappropriate Hence the nominal form ° gantá ° 
from the verb gam’ could not have been constructed in the only two possible 
ways Taken as a single word, ganidss 18 second peraon singular of the peri 
phrastic future, which is used to represent actions in the distant future But 
here only the simple future is intended, and no time lag 13 suggested between 
erossing the delusion and feeling disgust Hence Sri Rümánuja's gloss makes 
‘ganiis:’ equivalent to gamayas , second person singular of the simple future 
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greatly convinced, which has for 108 object the eternal, unsurpassed 
and subtle principle of the self belonging to a species different from all 
others, and which of :teself is firmly fixed, that 1s, nvanable m form— 
(when your intelligence which 1s of this kind) stands unshaken in 
attentive concentration, purified by the performance of work without 
attachment, then you will attain to yoga, which 18 the direct perception 
of the self 


What 1» said amounts to this — Karma-yoga, which is preceded 
by a knowledge of the rea] nature of the self, based on the édstras 
leads to 4 firm devotion to knowledge known as the state of steady 
understanding and the state of steady understanding, which 18 in 
the form of devotion to knowledge, brings about the vision. of the 
self known as yoga 7° 


Having been taught thus, Arjuna (Partha) questions about the 
nature of the steady understanding which forms the means for the 
accomplishment of yega and which is attamable by means of karma-yoga 
characterised by work without attachment, and also about the mode 
of conduct of the man of steady understanding 


अर्जुन उवाच-- 
स्थितप्रज्ञस्य का भाषा समाधिस्थस्य केशव | 
स्थितधी कि प्रभाषेत किमासीत व्रजेत किम्‌ ॥ ५४॥ 


ARJUNA SAID 


54 What, O Krsna (Kesava), «s the language about hum who 
as of steady understanding and «s. established zn control over his mind? 
What will he of steady understanding speak? How will he st (se, 
meditate), and how will he move (and do things)? 


What 18 the speech about tho man of steady understandmg whc 
ts established in control over his mind? What 10 the descriptive 
phrase? The moaning 18 of what kind 1s his nature? How does the 
man of steady understanding speak otc? 


79 First, the knowledge of truth gained from the Astras then meditation 
in the form of a succession of memores, then and through it direct vision 
Such are the stages of jn «na. (7 C) 

80 T C points out that all the three modes of action through speech, body 
and mind must be deemed to be comprised in the three questions asked about 
the speaking, sitting and moving of the man of steady understanding Speaking 
is action through speech, going action through the body  ' Sitting’ therefore 
should mean action through the mind, that 1s, meditation while sitting 


Verse 56] RAMANUJA-BHASHYA 5^ 


The particular way of behaviour (of the mau of steady under- 
standing) is d scribed, because through a description of (lus) particular 
way of behaviour, his essential nature also gets described 


श्रोभगवानुवाच-- 
प्रजहाति यदा कामान्‌ सर्वान्पार्थं मनोगतान्‌ | 
आत्मन्येवात्मना तुष्ट स्थितप्रज्ञस्तदोच्यते d ५५ ॥। 
THE LORD SAID 


55 When one completely gwes up all the desires which have affected 
his mand, O Arjuna (Partha), and becomes pleased in himself with himself 
then he as smid to bc of steady understanding 


When one becomes pleased in Jumself with 0111801, that 18, with 
his mind resting solely on the self witlan himself and in consequence 
of this pleasure gives up entirely all the other desires which has; 
affected his mind then he 15 spoken of as a man of steady undor- 
standing Tlos is the climax of firm devotion to knowledge (1 e , da- 
yoga) * 


Thon, the stat: next below that of one established in knowl (ge 
and not far separated from it, 15 spoken of 


दु खेष्वतुद्रिप्रमनास्सुखेषु विगतस्पृह । 
वीतरागभयक्रोध स्थिरधीमुंनिरुच्यते gg ५६ ॥ 


5b He whose mind ıs not distressed amidst painful. experiences, 
who ws free of the desire to enjoy pleasures and who w devoid of longing, 
fear and anger—he १९ called a sage of steady understanding 


Even when there are causes for grief like separation from beloved 
persons, his mind is not distressed he 18 not afflicted by misery 
He 1 free of the desne to cnjoy pleasures that 18, even though the 
objects of his desire are near at hand, he has no debne (for them) He 
18 devoid of longing, fear and anger Longing 15 the desire for things 
not yet attained he is devoid of this Fear 18 the misery ai1ang from 


81 Sri Ramanuja takes verses 35-58 as describing in descending order 
four stages in the development of the sage of steady wisdom 7 C connects 
these with the stages of the inferior vair:gya. or non attachment known to the 
practice of yoga, according to Patanjali १०94 S (I 15) defines the inferior 
non attachment as that of a person who has turned away from things seen (ie, 
objects of sense) and things revealed (such as Svarga and other fruits of religious 
rites) It 18 called va ikara, the conquering This 1s the highest stage of the 
inferior vasragya (The earlier stages are taken to be implied in thin aphorism ) 
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the perception of causes which will bring about separation from what 15 
beloved or meeting with what 1s undesirable : he is free of this Anger 
18 àn agitated state of one's mind which 18 productive of misery, and 
which 18 directed against another sentient bemg who has been instru- 
mental ın bringing about separation from what 18 beloved or meeting 
with what 1s undesirable he (1 e, the sage of steady understanding) 15 
free from this 8 


A sage of this desorption, who 18 given to constant meditation on 
the self, 19 suid to be of steady understanding 


Then the next stage below (this) 1s mentioned 


यस्सवंत्रान भिस्नेहस्तत्तत्राप्य शुभाशुभम्‌ | 
नाभिनन्दति न द्वेष्टि तस्य प्रज्ञा प्रतिष्ठिता ॥ ५७ ॥ 


57 He who has no affection (for what «s pleasing) everywhere, and 
who, whatever he may come by, good or evil, feels neither delight nor aversion 
his understanding 18 well established 


He who everywhere has no affection for what is pleasing, that 
1s, Who 1s indiflerent (towards them), and who, coming by good and 
evil in the form of waon with and separation from pleasing objects 
(respectively) is devoid of delight (at the former) and aversion (from 
the latter)— he also 15 of steady understanding 9 


He (Sri Kisna now) mentions the next lower state 


यदा सहरते चाय कूर्मोऽङ्गानीव सर्वश. | 
इन्द्रियाणी न्द्रियार्थेम्यस्तस्य प्रज्ञा प्रतिष्ठिता ॥ ५८ ॥ 


58. When he withdraws the senses everywhere from the objects of 
the senses, even as a tortoise withdraws sts (protruding) limbs, then his 
understanding ts firmly established 


82 This state ıs known as ekendrsya, concerned with (the op lining of) 
a single organ of sense, namely, the internal sense or the see of attention 
Other senses having been subdued, the internal impression left by previous 
experienoes 18 still able to produce in the mind faint longing or regret Thus, 
says T OC, desire and aversion still remain like fire hidden by ashes Some 
writers on the practice of yoga view this state as concerned with the efforts to 
control desire for honour, aversion towards dishonour and such other ‘ menta 
passions ’ 


89. What is described here corresponds to the vyahreka stage, where un 
destroyed desiros are differentiated from destroyed desires The former are 
discerned when one rejoices in their accidental fulfilment or gets vexed at any 
hindrances thereto This leads to efforts towards their eradication 
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He who withdraws well the senses everywhere from the 
Objeots of the senses, just when the senses attempt to cont wt thi 
objects of the senses—in the way imm which a tortoise (withdraws its 
protruding) hmbs- and fixes his mind on the self, he too 1s of steady 
understanding *! 


Thus (these) four lands of devotion to knowledge are to be under- 
stood as (so many stages), each succeeding stage giving rise to the stage 
mentioned previous to it ® Now He (Sri Krsna) speaks of the 
difficulty of attammg firm devotion to knowledge and of the moans 
of attammg it 


विषया विनिवतंन्ते निराहारस्य देहिन । 
रसवजं रसोऽप्यस्य पर दृष्ट्वा निवतंते ॥ ५९ ॥ 


59 The olyects of the senses, save only for the relish, turn away from 
an embodied being who has no food (for the senses) But even the 
rehsh qoes away on percerving what «s supreme (beyond them) 


The seuse-objects constitute the food of the senses From an 
embodied being who has no food, that is, from one who has withdrawn 
his senses from senso-objocts, (these) sense-obJects, bemg turned 
away from him, go away, save for the relish (for them) ‘ Relish’ 
(rasa) means longing Tho meaning 1s that longing for sense-object- 
does not go away But even this longing goes away, on perceiving 
the ossential nature of the self, which is supreme beyond the objects 
of the senses, bemg productive of greater happiness. 


यततो ह्यपि कौन्तेय पुरुषस्य विपश्चित । 
इन्द्रियाणि प्रमाथीनि हरन्ति प्रसभ मन ॥ ६०॥ 


60 Even in the case of the wise man who strwes (to control them), the 
senses prove rebellious, and carry away the mnd forcibly 


84 The initial stage, yataména, 18 one of effort at turning the sonses inwards 


85 The four stages set out above also answer the four questions asked by 
Arjuna about the sage of steady understanding He is such that his sole dolight 
is in self realisation, ho speaks only about the self, his sitting 1s intended only 
for meditation on the self, and 1f he moves about, that also 18 only to subserve 
zelf. realisation (T C) 
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Save through beholding the self, the longing for senso-cbJects 
does not go away When the longing for sense-objects does not go 
away (and continues to remain), the senses even of the wise man who 
strives (to control them), prove rebellious, that 15, (too) violent (to be 
controlled), and carry away the mind after overcoming it by force 


Thus, the conquest of the senses 18 dependent on the seemg of the 
self, and the seeing of tho self is dependent on the conquest of the 
senses. Hence firm devotion to knowledge 1» difficult to obtain 


तानि सर्वाणि सयम्य युक्त आसीत मत्पर । 
वशे हि यस्येन्द्रियाणि तस्य प्रज्ञा प्रतिष्ठिता ॥ ६१ ॥ 


61 After subduing them all, he should be in meditation, holding 
Me as supreme Has knowledge vs well established, whose senses are in 
subjection 


With à view to avoiding all this (difficulty of reciprocal dopendonce 
between the conquest of the «enses and the vision of the self), he has 
to subdue the seneses, which aro difficult to conquer on account of 
(their) attachment to sense-objects Then, having fixed the mmd 
in Me, who am holy and auspicious and the only object fit for medi 
tation, he should romam calm and collected, When the nund has 
Me for ite subject, then such a mind, purified by the burmug away of 
all impurities and free of all attachment to the objects of the senses, 
brings the senses under its own control Then the mind, keeping 
the senses under its control, will be able to sce the self What has 
been taught in (the passage), In the manner m which fire united 
with the wind burns with nismg flames a forest of dry trees, the All- 
Pervading Lord (Vishnu), enshrined in the hearts of the yegine, (burns 
away) all ans" (V P. VI 7 74), the same He (811 Kysna) teaches here 
(hy declaring) “ His knowledge 18 well established whose senses are 
under subjection "9? 


86 The term, * subhi raya , hore applied to the Lord is taken to qualafs 
His divine form as seen by Arjuna before him The ideas connoted are zue“ 
auspiciousness as destroys sins and fitness for being an object of meditation 
oompare also the commentary under X 10 

87 The vicious circle of 3096 control leading to vision of the self and such 
vision being needed for sense-control i broken by the teaching that meditation 
on God destroys sins and promotes sense control 
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He (Sri Krsna now) says “One who strives to conquer the 
senses, relying on the weight of his own exertions and without. fixing 
his mind on Me m this manner, becomes lost 


घ्यायतो विषयान्पुसस्सङ्गस्तेषपजायते । 
सङ्गात्सजायते काम कामात्क्रोघोऽभिजायते ।। ६२ N 


क्रोधाद्भवति समोहः समोहात्स्मृतिविभ्रम. | 
स्मृतिभ्रशाद्बुद्धिनाशो बुद्धिनाशात्प्रणश्यति IH ६३ ॥ 


62 To the man who keeps on mediating on sense-olyrcts there arises 
abundantly attachment to them From attachment desire 18 born, and 
from deswe springs anger all around 


63 From anger comes qreat confusum (about right and wrong) 
and from (thos) great confusion loss of memory From loss of memory 
(there arises) the destruction of (the right devpoẽE e of) the mnd and 
from the destruction of (the right disposition of) the mand, he qa lost 


In the cise of one, indeed, whose attachment to sense-objects 15 
rooted out and whose mind 15 not fixed in Me, even though he remains 
m (some sort of) control over the senses, meditation on sense-objects 
1५ unavoidable by reason of the unc nscious subtle impressions of 
sins (from times) without begmming Attachment again develops 
fully m “the man who keeps on melitating over sense-objects ” 
From attachment desire is born What 18 known as desire (kama) 
18, indeed, nothing other than a developed state of attachment (sanga) 
That state, after reaching which it 18 not pos ible for a man to romam 
without enjoying sense-objects, is known as desire “ From desire 
springs anger all around °’ When a desire exists but its object 16 not 
near, à feeling agar st persons near-by to the effect, By these our 
desire is hindered, ” is anger 


“From anger comes great confusion " The great confusion 18 
want of discrimination as regards what ought to be done and what 
ought not to bedone. Under ite influence, one does everythmg Thence 
there arises loss of memory, when an attempt 1s begun to subjugate the 
senses and do similar things. From loss of memory (there arises) thi 
destruction of (the right disposition of) the mind ? That 18, there 
will be destructio of whatever effort has been made to win the 
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knowedge of the self From the destruction of (the nght disposition 
of) the mind, he becomes Immersed again in samedra and 18 lost 0? 


रागद्वेषवियुक्तेस्तु विषयानिन्द्रियेश्वरन्‌ । 
आत्मवश्येविधेयात्मा प्रसादमधिगच्छति ॥ ६४ ॥ 


64 But he who experrences (with indifference) the sense-objects with 
the help of senses which are free from desyre and aversion and are under 
his own control, has an obedient self, and attains tranquillity. 


Having fixed, in the mannor already described, the mind in Me, 
who am holy and auspicious and the only object fit for meditation, 
and am the Lord of all, be who experiences, that 15, views with m- 
difference, the sense-objects with the help of senses which are frec 
from desire and aversion on account of all his impurities having been 
completely burnt out, and which are under his control—(such a person) 
has an obedient self, that 18, a diseiplined mind He attains trans- 
qullty The meamng is that his mind (antahkarana) will be freed 
from impurities 


प्रसादे dg खाना हानिरस्योपजायते | 
प्रसक्चचेतसो ह्याशु बुद्धिः पर्यवतिष्ठते ॥ ६५ II 


65 On the rise of tranquillity, the loss comes to him of all miseries 
For tn these case of the person with the tranquil mind, the right dis position 
soon gets well established 


When the mmd of this man becomes tranquil, the loss comes 
(to hım) of all miseries arising from contact with prokrwh (or matter) 
For m the case of the man whose mind 1s tranquil, that 15, 18 free from 
the blemishes which are opposed to the vision of the self, the right dis- 
position of mind, which has the pure self for 108 subject, gots established 
even at that very moment Therefore, when the mind 18 tranquil. 
the loss of all miseries certamly takes place 9? 


88 (1) We have here, a» Professor Rangacharya puts it, ' 4 consecutive 
and consistent psychological chain, in which every link 15 complete and 1n perfect 
position” (L G I, p 156) (11) Prauasv¹j (he perishes) in verao 63 has been 
rendered as he 18 lost’. As T C. points out, this moans, when applied to the 
immortal soul, failure to realise its essential nature on account of its being 
confounded with the body Hence further sojourn in samedra is meant 


89 Tho attainment of tranquilit) by the mind leads to the vision of the 
self In this way the final result 18 the loss of all miseries 


Verse 88] RAMANUJA-BHASHYA 6) 


नास्ति बुद्धिरयुक्तस्य न चायुक्तस्य भावना 
न चाभावयत शान्तिरशान्तस्य कुत सुखम्‌ ॥ ६६॥ 


66 There is no right disposition to him who ts not united (with 
Me in meditation), nor is there any conception (of the self) in the case of 
him who ıs not united (with the right dis postion) And to him whe 
does not reflect (on the self), there «s no trangutllity Whence will there 
be happiness for him who +8 not tranquil? 


In the case of him whose mind is not dedicated to Me and who 18 
engaged 1n controlling the senses through his own exertion, the right 
disposition about the pure self 19 never established And it 15 m 
consequence of this that there doos not arise m him (who lacks the 
right disposition) the conception of this (self) And to lim who does 
not reflect on the pure self, there is the desire for scnse-objects (and) 
tranquillity does not come Whence will come the attamment of 
eternal and unsurpassed happiness to him who is not tranquil and 18 
addicted to the desire for sense-objects? 


He ( Krsna) again refers to the tragic fate of one who does 
not practise the restraint of the senses 1n the mannor described above 


इन्द्रियाणा हि चरता यन्मनोऽनुविधीयते । 
तदस्य हरति प्रज्ञा वायुर्नावमिवाम्भसि ॥ ६७ di 


67 For that mond, which is made to follow the ezpervencing senses 
oarries away his understanding as the wind (carries away) a ship in 
water 


That mind, which is made by a man to obey, that 15, to go after 
the senses which keep on experiencing, that 18, tend to remam in contact 
with sense-objects—.uch a mind carnes away the understanding 
devoted to the pure self The meaning 1s that 1t makes ıt (the under 
standing) devoted to sense-objects (The understanding is carried 
away) 11 the manner in which 8 contrary wind forcibly carries away a 
ship which 1s being driven in water 


तस्माद्यस्य महाबाहो निगृहीतानि सवश. । 


इन्द्रियाणीन्द्रियार्थेम्यस्तस्य प्रज्ञा प्रतिष्ठिता II ६८ ॥ 


68 Therefore, O mghty-armed (Arjuna), his understanding vs well 
established whose senses are in every way withheld from sense-oljects 
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Therefore, he whose mind 1s fixed in the manner above described 
on Me, who am holy and auspicious and the only object fit for medi- 
tation—(he) whose sense are in every way witheld from sense-objects— 
1n his mind alone the (right) understanding becomes well established 


(Sri Krsna now) describes the state of excellence attained by one 
whose senges are thus kept under control and whose mind is tranquil १0 


या निशा सर्वभूताना तस्या जागति सयमी । 
यस्था जाग्रति भूतानि सा निशा पश्यतो मुने ॥ ६९ ॥ 


69 One who 18 self-controlled s awake during what ıs night to all 
(other) beings To the sage who sees (the self), that «« might during which 
all (other) beings keep awake 


Whatever understanding, having the self for its subject, 15 night 
to all beings, that 15, 1 obscure like might n respect of that under- 
standing having the self for its subject, he 1s awake who controls the 
sedges and has a tranquil mmd The meaning is that he keeps seemg 
the self 1 In respect of whatever understanding hav mg sound and 
other sense-objects for its subject, all bemgs are awake, that 1०, are 
actively cogmsant —that understanding having sound and other objects 
of sense for its subject 1» dark like night to the sage who secs the self 


आपूर्यमाणमचलप्रतिष्ठ समुद्रमाप प्रविशन्ति यद्वत्‌ | 
तद्वत्कामा य प्रविशन्ति सर्व स शान्तिमाप्नोति न कामकामी ॥७०॥ 


70. He attarns to peace onto whom all desires enter, as the waters 
enter into the ocean, which +s (ever) being, filled and (yet) remains unaltered 
and within ४8 bounds but not he who craves after objects of deswe 


90 In vorses 69-71, the results of the four stages of jana yoga, outlined 
in verses 55-58, are described T C suggests that the first two verses here 
are concerned with the effects of the vastkara and the ekendriya stages, while 
the third verse refers to the yatam ma in vaya. kimin’ (giving up desires) 
and to the vyatrela stage in mssp shar’ (he who is without attachment or 
desire) Alternatively the four stages may be regarded as having been deal. 
with in the first two vorses, the third being a summing up 


91 The ultimate stage of jndna-yoga where the overwhelming interest in 
tho nature of the self prevents the mind from taking note of anything else, appear. 
to be indicated here 7 C points out that samyama is not used here in the 
technical sonse of comprising together dharana (stovdving of the mind), dhyana 
(contemplation) and sa mad: (profound meditation) of Pataiijali’s yoga of eight 
stages — |t merely refers to achieved - control leading to sucess in nu nA yoga 
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The waters of rivers enter mto the ocean. which 1s becoming full 
by itself and 1s of the same (unchangmg) form The ocean shows 
no difference whether the waters enter or not Even so that self- 
controlled sage whom all objects of desire, that 16, objects of sense like 
sound, enter—within the range of whose sensos they pass-—he attaims 
to peace The meaning ıs that he alone attains to peace, who, solely 
on account of the contentment arismg from «eemg nis own self, foel» 
no agitation both when objects of sense like sound come within the 
range of his senses and when they do not But not he who craves afte: 
objects of desire whoever is agitated by sound and other sense-objocts, 
he never, indeed, (even in the absence of such sense-objects) attams to 
peace 9? 


विहाय कामान्‌ यः सर्वान्‌ पुमाश्चरति नि स्पृह्‌. d 
निर्ममो निरहङ्भार स शान्तिमधिगच्छति i ७१ ॥ 


71 The man, who, having gwen up all objects of desire, lives without 
attachment, the sense of possession and the sense of egotistic self- 
unportance—he altarns to peace 


Objects of desire (kdmah) are what are desired, that 15, sound and 
other sense-objocts The man, who, having given up all sense-objects 
suchas sound etc and bemg without attachment therefor, without the 
sense of mineness therem and without the love, os for the self, in regard 
to the body which 1s not the self, leads his life —he, after seeing the 
self, attams to peace १३ 


एषा ब्राह्मी स्थिति पार्थ नैना प्राप्य विमुह्यति । 
स्थित्वाऽस्यामन्तकालेऽपि ब्रह्मनिर्वाणमृच्छति ॥ ७२ ॥ 


72 This ıs the (brahim) state, O Arjuna (Partha), leading to the 
attaꝛneng of the self After attang this, one does not fall into delusion 
By remarneng in this state even at the closing time of life, one gains the bliss- 


ful self 


92 This state, slightly below that described m the previous «stanza, 18 om 
where the mind takes note of the objects of the «enses without being disturberl 
by them 

93 ‘The referenco herc 15 to one who has not yet secured tho vision of the 
self, but 18 striving for it 
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This state of perfornung work unattached, which is based on 
the knowledge of the eternal self and which aims at the (state of) 
steady understanding, is the brahmi state which brings about the 
attamment of the brahman (ve., the self) After attaming such a 
state of performing work, one does not fall 1110 delusion, that 18, 
loes not again enter the cycle of births and deaths. Reaching this 
atate even during the last years of life, one gains the blissful brahman, 
that 18, attains the brahman who 1s full of bliss The meanmg is that 
he attains the self who 18 the seat solely of bliss १* 


Thus, in the second chapter (of the Già), are taught that attitude 
of mind in regard to (the attamment of) the sdnkhya (or the soul), having 
the oternal self for its subject, and based on it, the disposition of mind 
which forms the means for achieving the yoga of steady understanding 
and which has for its subject karma-yoga consisting of doing work 
without attachment—(taught) in order to remove the delumon of 
one (+6, Arjuna) who did not know the real nature of the self and 
the fact that the work known as war 18 à means for the attamment of 
that (self), who was deluded by regarding the body to he the self, and 
who, on account of this delusion, retired from fighting 


This has been taught (m the following verse by Sri Yümuna- 
charya) The dispositions of mind in regard to the sanAAya (or the 
self) and yoga (or practical work), which comprehend withm their 
scope (respectively) (knowledge of) the oternal self and the perfor- 
mance of work without attachment, and which have for their objective 
(the state of) steady understanding, Were taught in the second (chapter) 
for the purpose of removing his (t e, Arjuna’s) delusion ” (G 8 6) 95 


94 Tho word, brahman’, 15 used in the Gia in the three senses of the 
Supreme Self, the individual self and the world of matter Here brahmi’ 18 
taken to relate to the individual self What is specifically taught 1s the ahievement 
of self-realisation through gana yoga, which self renlisation will lead in due 
course to God-realivation 


95 Sri Yàmuna's analysis of the second chapter 1s that Arjuna's delusion 
18 here sought to be romoved by teaching the wav to self realisation through 
ana- y The practice of / ana- yoga requires the earlier practice of karma 
yoga based on an appreciation of the teachings of the scriptures on the nature 
of the self Sm Raminuja’s interprotation of the chapter follows closely this 
scheme 


CHAPTER III 


What has been taught 1s to be understood in this manner In 
order to speak about bhakti (or meditation with love) which 1s ungwors- 
ig and unceasing, which 1s expressible by knowledge (vedana), worship 
(uydsa na), meditation (dhydna) and such other term, and which forms 
the means for the attainment. of the Highest Person (Purusottams), 
who 1s the Supreme Brahman, uid is described in the J eddata, on 
account of (His) being the goal of all persons seeking moksa, as being 
free from the least trace of all blemishes like ignorance. and endowed 
with a multitude of imnumerable auspraous qualities, unbounded and 
unsurpassed, — (in order to teach such %:) the realisation of the 
teal nature of the seeking self has been taught (in the second chapter), 
which (realisation)forms v part of it (7 ८ , bhakhi) asstated inthe teaching 
of Prajapatr, beginnings with © He who is the self is devoid of sm ete” 
(Chand Up VIII 7 1) und other texts, and which 18 aecomplishable 
by jnén i-yoga brought about by (the performance of) work without 
attachment to(its), fruts, after (acquinng) à knowledge of its (re the 
5१) beng eternal 99 


In the te ching of Prajapati, indeed, the realisation of tho essential 
nature of the s eking s If On account of its being subordinato to the 
knowledge of tae Supreme Brahman, expressed in the teaching with 
reference to the D shara (or the Brahmin as the ether of space within 
the heart) has been spoken about thus He who, after learning about 
the self, meditates on lum“ (Zid) Then the nature of the individual 
self as transcending the states of wakefulress and deep sleep and as 
bemg mcorporea], 15 taught then it 13 concluded with a mention of 
the fiuits of the Dehara-mdyé thus “In this very manner, this 
same individual self (or samprasdda), ring up from this body, 
attams the Supreme Light and becomes manifest in this tue nature“ 


(Chand Up VIII 122)" 


db The reference here is to the Chindogya U panishad (४111 7-12), whore 
Piajápati teaches in several stages the persistently questioning Indra the essontial 
nature of the individual self Sri Rämänuja sums up this teaching and pointa 
out that it 18 subordinate to the Dahara vidya (or meditation as a moins. of 
salvation on the Brahman as the other of space within the cavity of the he srt) 
taught a little earlier in the Upanishad ce the Daharadhikar a of the Sribhashya 
J 3, 13-22) for a fuller discussion Sutras 18 and 19 deil particularly with tho 
teaching of Prajipati 


97 The term, ' sumprasida’, literally means that which is pure and serone, 
but is used in the (panishad to signify the individual sif Me Note 501 in 
^ B, vol II 


BG—3 
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Elsewhere, too, in passages beginning with, The wiseman gives 
up joy and sorrow after knowing God through that knowledge (of the 
self) which 18 derived from yogic self-concentration '' (Kath Up. II. 12), 
the knowledge of the individual soul 1s laid down as essential by (the 
words), ‘through knowledge derived from yogic self-concentration ’, on 
account of (its) being accessory to the knowledge of the Supreme 
Brahman enjomed in (the words), after knowmg God ° The essential 
nature of the individual soul is then investigated 17 such other passages 
as ‘Neither the individual sou] is born, nor does he die 


(Ibid II 18) 


Then, beginning with (the statement), He 1s subtler than the 
most subtle " (bid. II. 20), by means of such passages as The wise 
man, after knowing Him to be the Seif who is great and omnipresent, 
does not gneve” (Ibid. II. 22) and “This Self cannot be gamed by 
reflection on Vedic teaching (pravachana), nor by steady meditation 
(medha), nor by largely hearing (the scriptures) Whomsoever this 
(Self) chooses, by him alone 1s He reached To him this Self reveals 
His own form” (Ibid IL 23), the nature of the Supreme Self, His worship 
and the nature of that worship as of the form of lovmg devotion are 
all expounded *5 (The whole teaching) 1s concluded with (mention 
of) the fruits of the science of the Supreme Brahman by (the pas-age)- - 
But that man who has discriminative knowledge for his charioteer, 
and the mind (or the internal organ of attention) for his rems he reaches 
the other end of the road (on which he 1s journeying), and that 1s the 
supreme abode of Vishnu "' (1%0 III 9) 


Hereafter, in the next four chapters (of the Gita), this realisation 
of the mdividual self by the seeker (after God), along with the means 
of accomplishing the same, 18 fully explained 


98 This passage has been interpreted in the Sribhishya and other works 
as enjoining bhakts, because of its dismissal of mere srava a, manana (pravachana) 
and nidhidhydsana (medhà) as of no use (T C) 

99 The passage in the Kath Up starts with a mention of the knowledge 
of God and ends with a statement of the fruits of such knowledge Tho mention 
therein of the realisation of the self without any separate results of its own makes 
it an essential pre-requisite of God-realisation This same teaching is elaborated 
in this context in the Gstd, where the words of the Kajh Up are reproduced 
with some additions and omissions Here, too, then the knowledge of the self 
18 taught similarly (7 €) 
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अर्जुन उवाच-- 
ज्यायसी चेत्कर्मणस्ते मता बुदधिजेनार्दन | 
तत्कि कर्मणि घोरे मा नियोजयसि केशव n १ ॥ 


ARJUNA SAID 


1 If vt i your ommon, O Krsna (Jandrdana), that mental dis- 
position १९ superior fo action, why do You urge me to (this) fearful (indul- 
gence in) action, O Krsna (Kesava)? 


If it is your opinion? that mental disposition, indeed, is superior 
to action, what for, then, do You urge me to fearful (indulgence in) 
action?“ What is said here amountstothis “Steadfast practice 
of meditation (or j/íána) 18 alone the means for seeing the self, but the 
practice of karma is preparatory to it And it was taught that this 
practice of meditation which constitutes the means for seeing the self 
could be brought about by the cessation of activities 1n regard to sound 
and other objects of the senses by all the senses and the mmd? If 
therefore what 1« desired to be achieved is the seeing of the self which 
18 brought about by the cessation of the activities of the senses, I should 
be directed to engage myself solely in the practice of meditation (or 
ghananishtha) which is preceded by the giving up of all karma? For 
what purpose then do You urge me to fearful (indulgence in) action, 
which consists of the activities of all the senses and isa hindrance to 
the seeing of tho self?“ 


व्यामिश्रेणेव वाक्येन बुद्धि मोहयसीव मे । 
तदेक बद निश्चित्य येन श्रेयोऽहमाप्नुयाम्‌ ॥ २ ॥ 


2 It seems as sf, by deliberately confused language, You bewildered 
my intelleet Tell me the one (course of action) by which I may make 
certam (what 28 to be done) and attain bliss 


100 Arjuna seems to be referring to II 40 

101 The reference 13 to tho teaching about the athitapra): a in Chapter II. 
(T C) 

102 All karma would include even dispassionate action (7 C) 
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“Therefore it appears (to me) asaf You bewildered me by means 
of confused language 108 For im regard to steadfast practice of medi- 
tation which constitutes the means for seemg the self and is of the 
nature of cessation from the activities of all the senses, the sentence 
‘Work which is of a contrary nature to it (18) the means (thereto) do 
that alone’, is contrary and confused 1% Therefore tell me a sentence 
enjoinmgr one thing only which 1s unconfused by nature and by which 
sentence | may become certam of the course to follow and attam bliss’ 


श्रीमगवानुवाच-- 
लोकेऽस्मिन्‌ द्विविधा निष्ठा पुरा प्रोक्ता मयाऽनघ । 
ज्ञानयोगेन agaa कर्मयोगेन योगिनाम्‌ ॥ ३ ॥ 


THE LORD SAID 


In this world two forms of discipline have been mentioned by Me 
(tc exist for men)—by )Rüna-yoga for the Sankhyas and by harma-yoga for 
the Yogins, O sinless one! 


What has been provieusly said (by Me) i5 not rightly understood 
by you In this wold which 1७ full of persons with vary mig 
qualifieations, two forms of discipline relatwg to knowh dye [ता medi- 
tation) and action have indeed, been taught by Me eather im accor- 
dance with the qualifications (of these persons) and without at all giving 
rise to any confusion Ht as not that all men m the world m whom 
the dere for salvation has sprung up, become competent at once te 
practise pidna-yoqa But onc who, by moans of work without desire 
for fruits and performed under the form of worshippmg the Highest 
Person (Paramapurusha), becomes completely nid of his internal 
impurities and keeps Jus senses unagitated (he alone) becomes 
qualified for the discipline of knowledge 


103 Sn Riminuys wishes to make it clear that Arjuna is not so much 
charging Sri Krona with confusing lum, as blaming his own folly for getting 
confused 

104 ‘The confusion and contrariety may be made clear by two questions 
which Arjuna may bo supposed to have in his mind (1) How can work which 
18 the opposite of meditation be helpful to it“ (1) How can it be obligators 
on the part of one desirous of meditation to do something opposed to ıt? dri 
Sankara traces Arjuna's perplouity to his inability to choose between % 
and karma in this view, Arjuna asks Sn Krsna to tell him which he has to 
follow 
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That all works are of the form of worshipping the Supreme Person 
will be taught (later m the Gia) as He from whom arise the activities, 
of all beige and by whom all this is pervaded—-by worshipping Him by 
his own duty, man attams to perfection " (XVIII 40) Here also the 
performance of work without attachment to the fruits (thereof) 16 
enjomed by the verses beginning with “ To work alone is vour richt “ 
{II 47) And then, for one whose intellect 1s redeemed hy this from 
the delusion which 19 of the form of the active agitation of the senges, 
gidna-yoga is spoken of (as suitable) hy the teaching When one 
completely gives up all the desues ° (IT 5) ete 


Therefore, to the S&nkhy as alone is taught the steadfast disciplino 
by means of j/na-yoga, but to the Yoguts (that) bv means of karma- 
yoga ‘Süukhya’ means (a disposition of) the mind and those who are 
associated. with it are the Sdi,εeb Those who are united. with 
an intellect havimg only the self foy its subject (of thought) are the 
Sankhyas The Yogms aie those who are not fit for this, hit are quah- 
fied only for harma-yoga And therefore nothing. whatever contra- 
dictory and confused, is taught when it is said that for those who are 
posse sad of iut Hats which ore agit ated by the obyects of the soises 
there is t right to Jarna-yoqo while to those who e tands ce not (co) 
agitoted there as à right to % 


Tras taught (m the endung stanza) that (oi) whan tlic desire 
for salvation arias on any wordly-nunded person, jjena-5oga is not 
easy to practise mimediately 


न कर्मणामनारम्भान्नैष्कर्म्य पुरुषो७नुते । 
न च सन्यसनादेव सिद्धि समधिगच्छति ॥ ४ ॥ 


4 A man does not attain to (lit experience) a state transcending 
karma-yoga by not undertaking (the performance of) works nor does he 
allai success merely by (the) qing up (of works already bequn) 


Not by merely not undert sking (the performance of) the works 
prescribed in the sdstras, does a man attam the state transcending 
karma-yoga, that 15, the discipline of knowledge nor by the giving 
up of works! prescribed by the $dstras and (already) begun by hin 


105 The purport of the teaching here is that success in Jnana yoga can 
come only by practising it properly It cannot be attained cither by not under 
taking karma-yoga at all or by giving it up after it is begun Note that nash 
karmya 1s not taken to mean a state of inaction 
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For success 18 assured (only) to work (performed) without attachment 
to fruits and in the form of worshipping the Supreme Person (Paruma- 
purusha) Hence without it (t e, such performance which 18 in the 
position of the cause) one does not attam that (success which 1s the 
effect). By those who have not worshipped God (Govinda)!* by 
works (performed) without attachment to fruits and whose endless 
accumulations of sins proceeding from time without beginning have 
not been destroyed—(by such persons) the discipline of (meditation 
on) the self, which has to be preceded by the attainment of a state m 
which the senses are free from agitation, 18 difficult to acquire 107 


This alone He (the Lord) establishes (1n the next stanza) 


न हि कश्चित्‌ क्षणमपि जातु तिष्ठत्यकर्मकृत्‌ । 
कार्यते ह्यवश कर्म सर्वं प्रकृतिजैगुणे ॥ ५ ॥ 


5 For none whatever remains at any time without. doing work 
even for a moment Everyone, even against his will, 18 made to do work 
by the gunas born of prakrta 


For no person whatever living 1n this world ever remains without 
dong work Every person, even though he may have resolved, ‘I 
will not do anything’, is made to do work ’, that 18, 18 1mpelled to 
do work suited to himles by the gunas born of prakr&—by sattva, 
rajas and tamas which have developed comformably to his ancient 
karma Therefore, j/íana-yoga 15 to be acquired by means of'a purified 
internal organ (antahkarana), after having destroyed the ancient 
accumulation of sins by the karma-yoga of the aforesaid description and 
having brought sattva and other gunas under control 


106 T C notices here an echo from the line, Andridhvagovndd ye nara 
duhkhabhàgwnah, which may be translated as Those men who have not wor- 
shipped Govinda and who are destined to misery’ This quotation does not 
appear to have been traced 


107 The purport of the teaching here 1s that the performance of work 
without attachment to fruits 1s the first step in a series whose end-result is the 
practice of nana · ve The other intervening steps in order are the Lord getting 
pleased, the destruction of sins, the purification of the mind, the cessation of 
desire and hatred, the senses being at peace and their turning inward (7 C) 

108 The swtabilty or fitness is with regard to the guaas of prakris dominating 
an individual and the work he 1s impelled todo That the persons in the world 
are of varied qualifications has been made clear under III 3 
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Ho (Sri Krsna) declares that one who undertakes jfna-yoga 
in any other way (s e , without doing karma-yoga) 1s a hypocrite , 


कर्मेन्द्रियाणि सयम्य य आस्ते मनसा स्मरन्‌ । 
इन्द्रियार्थान्बिमूढात्मा मिथ्याचारः स उच्यते ॥ ६॥ 


6 He who, having restrained the organs of action, remains thinking 
on his mind over the objects of the senses, १४ befooled in mind and is spoken 
of as a hypoorie (lit one of false conduct) 


He whose internal and external organs of sense are unconquered, 
on account of his sins not having been destroyed, who has undertaken 
to gain knowledge of the self, whore mind 18 turned away from the self 
on account of (its) being addicted to the objects of the senses, and 
who remams thinking only about the objects of the senses—(he) 18 
spoken of as a hypocrite because he acte differently, having willed 
differently The meamng 18 that, (while) busily engaged in gaining 
knowledge of the self, he becomes perverted and lost 109 


यस्त्विन्द्रियाणि मनसा नियम्यारभते$जुंन । 
कर्मेन्द्रिये कर्मयोगमसक्तस्स विशिष्यते ॥ ७ ॥ 


7 But he, who, having subdued Fis senses by the mind, Arjuna, 
begins to practise karma-yoga through the organa of action and who 8 free 
from attachment (to the fruits of has work), १९ higher tn worth 


Therefore, he who, with the help of à mind striving to see the self, 
directs his senses to work which is laid down in the édstras and 1s of the 
same kind in its scope as what has been practised earlier, and who then 
begins to practise barma- yoga after giving up attachment and with the 
help of these senses which are prone to action—he, on account of there 
being no hkelihood of his meeting with mishaps, excels the man 
following the discipline of 7fidna 


नियत कुरु कर्म त्व कर्म ज्यायो ह्यकर्मणः । 
शरीरयात्राऽपि च ते न प्रसिद्धधेदकमंण. ॥ ८ ॥ 
8. Do you perform work as something necessary and unavordable 
Work, indeed, is superior to what 18 other than work (i e, meditation or 


109 Note that vemidhaima’ has been rendered as ' befooled in mind’ 
and is explained as whose mind 18 turned away from the self’ He geta lost 
as explained in II 62-3 
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jiina-yoga) Even the subsistence of the body would become unsucessful 
with you remaining without dong work 


“Necessary and unavoidable’ (myatam) means invariably con- 
comitant (vyaptam) For work 18 invariably concomitant with that 
which has contact with prakrto(1 e, with the self) 


The possession of this contact with prakrts is the result of un- 
conscious subtle impressions (vdsand) oxisting from time immenonal. 
Do work, because of work being easy to do and being unlikely to cause 
mishaps on account of its bemg mecesyary and unavoidable 119 


Work 14 superior to what ts other than work, that 15, even to the 
discipline. of „ana Because of (the teaching), A man (does not) 
experience à state transcending karma-yoga”’ (III 4), as the beginning 
(of this context), the diserphne of pidna slone is spoken of hy the 
expression, “what is other than work? (a-karma) Even in the case 
of one quilified for the discipline of pine the discipline of Aerma, 
nulad as better, bec ise the di cipline of pidna is dificult to perform 
and hable to mishap on account of its not having been previously prac- 
tised and its not being necessary and unavoidable Meditation on 
the self not Deng an agent, (to be carried out) while work 1s being 
performed and with the help of the (previously acquired) knowledge of 
the true nature of the self, will be mentioned immediately Therefore, 
the moanmg 1s that for the reason that knowledge ofthe self 1s included 
m karma-yoga, that (karma-yoga) deed 18 superior 


The declaration about the superiority of work to the discipline of 
१7090 holds good even when there 18 qualification for the discipline of 
giana If you, giving up all work, qualify yourself for the disciplme 
of dna, alone, then, for you, who are without action and following the 
discipline of jfídna, even the sustenance of the body as is conductive 
to the discipline of gina will not he successfully accomplished The 
support of the body has necessarily to be carried out until the means 
(for the realisation of the self and then of the Brahman) are fully gone 
through ‘Groat sacrifices 113. and such other things should be per- 
formed with the help of lawfully acquired wealth and the sustenance 
of the body should he carried out solely by eating their 1emams This 


110 That is, invariably concomitant with the embodied self in the sense 
explained above 

111 These are the pa) cha mahá-yaj/ as, enjoined as a daily ritual Vide 
Glossarv 
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may be made out from scriptural texte hke — When the food is pure, 
the mind (or sattva, the interval organ) 15 pure when the mind 18 
pure, then remambrance (1 e , loving meditation) is firm ” (CAA Up VII. 
26 2) (Sri Kysna) will (hereafter) teach “But the wicked who cook 
only for their own sakes eat sm ” (III. 13) 


Hence even the sustenance of the body will not be achieved in 
the case of one who follows, indeed, the disciphno of jfiána, and does 
not do work (Thus) barma-yoga 15 superior to d na- Voga even in the 
case of one who ts fit for the discipline of jiidna, because obligatory 
and occasional rites!? like the great sacrifices ha ve to be necessarily 
carried out even by one who follows the discipline of j#dna and who 
has to keep on (ht keeps on) sustaming lus body until the means (for 
tho realisation of the self) are fully gone through, because mvestigation 
of the true nature of the self 1s included m karma-yoga on account of 
(there being in it) meditation on the self not being the agent, and 
because also for one having contact with the prakrts (1 0 , an embodied 
soul m the creuit of samsdra) larma-yoga ix easy to do and free from 
habihty to mishaps? Therefore, do yout perform karma-yoga 
only This 1s the purport 


If itis argued thit (any) action like the earning of wealt! imvolves 
„I- ness, ‘mine-ness’ and such other feelings. agiative of all the 
senses, and that to this person (even if ho 18 an aspirant for salvation) 
there will arise the bondage brought on by the subtle impressions of 
karma, He (Sri Krsna) hure says 


यज्ञार्थात्कमणोऽन्यत्र लोको$य कमंबन्धन | 
तदर्थ कर्म कौन्तेय मुक्तसङ्गस्समाचर ॥ ९ ॥ 


112 The obligatory and occasional rites are the nitya karmas and the 
navmitiika karmas Vide Glossary 


113 This verse 18 interpreted as asking Arjuna to practise karma yoga for 
three reasons (0) Karma (prescribed duty and ritual) 18 invanably concomitant 
with the physical embodiment and hence easier to practise than meditation on 
the self (11) The discipline of works, by reason of its Including within itself 
the bearing in mind of the idea that the self 1s not the agent, while work ıs being 
carried out, is superior to the discipline of meditation on the naturo of the self 
(11) Life cannot be lived without work and ritual 


114 ‘ You’ here may mean one fit for 37 na yoga or one not fit therefor 
In the former case, the advice is to do karma-yoga as it is superior to Jidna-yoga 
In the latter case, resort to karma-yoga becomes inevitable (T C) 
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9 This world (of embodied souls wn the cirouit of sahasra) sa 
subject to the bondage of karma (sn every work) except in the case of work 
dane for the purpose of sacrifice. O Arjuna (son of Kunti), perform 
work for thes purpose, free from attachment 


This world becomes subject to the bondage of karma (through 
subtle impressions), when work—other than the acquisition of wealth 
etc. for the sake of sacrifices and other works prescribed in the 4éstras— 
is performed, serving selfish purposes Therefore, for the purpose of 
sacrifice, do you perform works like the acquisition of wealth There, 
whatever attachment exists because of its being the means for accom- 
phishing selfish purposes, become free from that attachment and carry 
out that (work) 45 When work 1 thus done for the purpose of sacrifices 
and other works (prescnbed by the édstras), by one free from attachment, 
the Supreme Person (Paramapuruga), pleased by sacrifices and such 
other works, bestows on him the undisturbed vision of the self, after 
eradicating the subtle impressions of karma of that person which have 
continued, from time immemorial 


He (Sri Krsna) speaks of the necessity for sustamung the body 
solely by means of the remains of sacrifices ın the case of those who are 
devoted to all (the approved) ends of human hfe, and the fault of those 
who sustain the body by things other than the remains of sactifices 


सह यज्ञैः प्रजा. सृष्ट्वा पुरोवाच प्रजापति, । 
अनेन प्रसविष्यध्वमेष वोऽस्त्विष्टकामधुक्‌ ॥ १० ॥ 


10 In the beginning the Lord of all created beings, having created 
the creatures along with the sacrifices, smd. “ By this (sacrifice), may 
you pros per be this your cow of plenty for (your) desires 116 


115 T C here raises the question whether any work can be done without 
hoping for results The answer given 18 that work can be its own end when it 
is regarded ae worship of the Lord, even as attending to a friend's comforte is 
an end by iteelf Compare V 29, where the Lord describes Himself as the friend 
of all creatures 

116. Sri Riminujs reads‘ sak yajñash '. But Sri Šankara has“ sahayajñash ', 
and this is said to be the reading of Yidavaprakiss also 7 C pointe out that 
the latter reading 18 not generally favoured 
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As there is the scriptural text beginning with The Lord of the 
whole creation 1 (M Nàr XI. 3), the word, Prajipats’, freed from 
all hmitations, (1e , m its widest connotation) denotes Ninayana who 
is the lord of all beings, the creator of all, the soul of all and the supreme, 
abode In the beginning, at the time of creation, He, the Lord, the 
Lord of all created beings, beheld all beings, helpless on account of 
contact proceeding from time immemorial with non-intelligent matter 
excluded from the distinctions of name and form, dissolved within 
Himself, unfit to realise the objects of human pursvit and almost 
manimate He, the supremely merciful, through a desire to redeem 
them, placed them in the state of creation (ht created them) along 
with the sacrifices,!? with a view to the performance (by them) of the 
sacrifices in the form of His worship (And He) said thus By 
this sacrifice, may you multiply that 18, effect your increase and pros- 
perty Let this sacrifice yield you the desire called moksha which 18 
the highest end of hfe as also other desires which are in conformity 
with it 7119 


How 1s thi4?120 


देवान्‌ भावयतानेन ते देवा भावयन्तु व: । 
परस्पर भावयन्त श्रेय परमवाप्स्यथ ॥ ११ ॥ 


117 Patim ४७४६४००५४७ is here equated to Prajápats' In M Nàr (I I) 
and Chand Up (VIII 14 I), Prajápats , is regarded as meaning the Supreme 
Self All the four epithets that follow are taken from Upansshadec texts Sar- 
vesvara’ occurs in Brh Up (IV. 4. 22) and Mand Up (6). Vyévasya ertüram ° 
may be found in Svet Up (IV 14) M Nar (XI 3)has‘ ei£eütmánàm pardyanan 


118 T C cites texts from the Purusa-sikia (RV X 90) to show that 
the creatures are created along with the sacrifices This may be taken to indicate 
the idea that religion is as old as man 


119 In the metaphor, the sacrifice is the cow of plenty, the desires fulfilled 
thereby are her milk From God, the giver of all fruits, those required are taken 
by the sacrifice and conveyed to the sacrificer In other words, the Lord, when 
worshipped through sacrifices, gives the desired fruits to the sacmficers (T C) 


120 This question is really four-in-one (1) How can there be ‘ increase’ 
for the (Immutable) self? (11) How can a sacrifice, done at a particular time 
bring about a result at a later date? (111) How can sacrifices, described in the 
scriptures as the means for the attamment of Svarga, etc , become the means for 
moks, which oan be attained only by true knowledge? (iv) How can ritual 
which makes for bondage, lead to mokga? Or how can the satisfaction of various 
worldly desires be in harmony with the quest for moksa? (T C) 
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1] By this, propitiate the gods, and may those gods nourish you 
(on return) Thus, supporting each other, may you obtain the highest 
good. 


‘By this’, by that (saenfice) which constitutes worship of the 
gods, propitiate the gods who constitute My body and have Me as 
their डि For He (Sri Krsna) will suy (later) “For I am the 
enjoyer as also the lord of sacrifices” (BG IX 24) May these gods, 
propitiated by sacrifices and having Me as their Self, nourish you (m 
return) with food, drink and such other things which are needed for 
carrying out thar worship Thus, supporting each other, may you 
obtain the highest good called mokga 


इष्टान्‌ भोगान्‌ हि वो देवा दास्यन्ते यज्ञभाविता । 
तैदैत्तानप्रदायैम्यो यो भुङ्क्ते स्तेन एव स ॥ १२ ॥ 


12 For the gods, prepitiated by means of the sacrifice, will qwe you 
the enjoyments desired (by you) He who e, joys what are qwen by them 
without offering unto them an return 15 undoubtedly a thief 


“Propitiated by means of the sacrifice”, that 1s, worshipped 
through the sacrifice, the gods, who have Me for then Self,“ will 
give you the enjoyments desired (by you)” Whatever enjoy ments are 
desired by men intent on achieving. moksa, which is distingiushed as 
the highest object of human pursuit, all those (njey ments, the gods, 
previously propitiated by oue saerifieo after another, bestow on them 
That 1s, whatever 1s needed for more and more worship, all those 
enjoyments they bestow on you Whoever «njoys the enjoyments 
given (to him) by them (1 € , the gods) for the purpose of propitiating 
them without offermg unto them im return, he 1s undoubtedly a thief 
‘Theft’ means, indeed, the entertamment of the idea of one's own 
property m regard to à thing which 1s another’s and 1s intended solely 
for the use of that other, and the appropriation of the same for one’s 
own self The purport is that there arises to such a person pot 


121. Compare the famous verse in M B (V 42 35) He who understands 
differently (+e, as independent) the soul which exists in a differont way (i e, 
as utterly dependent on God)—what sin remains uncommitted by that thief 
who steals away the soul?” It is also pointed out that the verb dasynie’, 
being in the dimenepada form or that form which implies an action belonging 
or reverting to oneself, must here refer only to such giving as is intended for the 


giver’s benefit 
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merely unfitness for the supreme object of human pursmt, but also 
the attainment of hell 


He (Sri Krsna) claborates the sume 


यज्ञशिष्टाशिनस्सन्तो मुच्यन्ते सवेकिल्बिपै, | 
ते त्वघ भुञ्जते पापा ये पचन्त्यात्मकारणात्‌ ॥ १३ |i 


13 The good, who eat the remains of sacrifices, are freed from all 
ons, but the wicked who cook only for their own sakes, eat «n. 


Those who acquire (food) materials solely for the sake of worship- 
ping the Supreme Person (Paramapuruga) abiding as the Self of Indra 
and others, and who, after cooking them and worshipping by moans of 
them the Supreme Person, thus situated, effect their bodily sustenance 
by eating the remains thereof —they alone are freed from all sins which 
have been acquired from time without begining and which are ununcal 
to the beholding of the self 22 But those who receive for selfish use 
the things that are given to them by the Supreme Person abiding as 
the Self of Indra and others for the sake of worshipping Him, and cook 
and eat them, they are evil-mmded, and eat only sn Sin is here men- 
tioned because sin 1s the accruing result (These latter), turning away 
from the realisation of the self, cook only for the attainment of hell 


He (Sii Krsna) agam pomts out that, according to the view 
of the world and the view of the S@stras, everything has its source 
in the sacrifice, and speaks of the necessity for the performance of the 
sacrifice as well as of the evil in not performing the same 


अन्नाद्धवन्ति भूतानि पर्जेन्यादन्नसभव | 
यज्ञाद्भवति पर्जन्यो यज्ञ. कमेसमुद्धव ॥ १४ ॥ 


कमं ब्रह्योद्धव विद्वि ब्रह्याक्षरसमुद्धवम्‌ । 
तस्मात्सर्वगत ब्रह्म नित्य यज्ञे प्रतिष्ठितम्‌ ॥ १५ ॥ 


122 The sins here referred to are all those obstructive of the successful 
pursuit of 0240 yoga which is the means The end 1s the attainment of God, 
and this can be brought about only by the eradication of sins opposed, to the 
attainment of the end through the practice of bhakts yoga Sri Sankara undor- 
stands by all eins those involving injury to life such as those committed at 
the pa · cha · nah or through negligence or in other ways 


78 THE BHAGAVAD-GITA [Chap III 


एवं प्रवतित चक्र नानुबर्तयतीह यः । 
अधायुरिन्द्रियारामो मोघ पार्थ स जीवति ॥ १६ ॥ 


14 From food all creatures (v e., bodies) have thew being. from 
ramt? 8 the production of food from the sacrifice there arises rain and 
the sacrifice 18 what 18 born out of action. 


15 Know that action springs from the brahman (or the physical body): 
the brahman proceeds from the imperishable (self) : therefore, the brahman 
which +s everywhere ts established tn the sacrifice. 


16 He who does not move in conformity wth the wheel thus set en 
motion here, (he), lung the life of sun and revelling in the senses, lwes in 
vain, O son of Prtha (Arjuna)! 


“ From food all creatures have their being and from ram is the 
production of food ’’—this ıs what can be seen by all people. And 
that from the sacrifice there arises rain 18 to be understood from the 
éüstras, from such texts as Oblations properly thrown into fire, 
reach the sun, and from the sun arises ram " (Manu III 76). And 
the sacrifice is what 18 born out of action in the form of the gathering 
of materials and such other occupations of an active agent, And 
action (m its turn) springs from the brahman 


Here what is indicated by the word, brahman’, is the physical 
body which is made up of modifications of the parti For the prakrts 
18 indicated by the word, ‘brahman , in (the scriptural text) “ From 
Him 18 born this brahman, as also the world of matter and soul (anna) 
characterised by name and form” (Mund Up I 1.9) Here (in the 
Gita) also ıt will be said “170 womb (of the universe) 1s that great 
brahman of Mine " (BG XIV 3) Hence, by the teaching that ‘ action 
springs from the brahman, it 18 taught that action (karma)is a product 
of the physical body which is of the nature of 8 modification of 


the prakrts 


* The brahman proceeds from the imperishable " Here what 18 
denoted by the word, ‘imperishable ’ (or ‘ akgara "), is the individual 
soul. The body, which 1s occupied by a soul gratified by food and 
drink, 1s capable of action hence the body which forms the 


123, The original for rain’ here is parjanya' This is the name of a 
ram-god, But the word also stands for rain- bearing clouds and rain itself 
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instrument of action is what proceeds from the impenshable!M, 
Therefore, the brahman which is everywhere, that is, the body which 
18 with (everyone of) all kinds of persons with different qualifications, 
18 ever established m the sacrifice the meaning 1s that it has its roots 
m the sacrifice 


Thus 18 set m motion by the Supreme Person (Paramapuruga) this 
Wheel—from food (come) the bodies which are endowed with souls and 
which are indicated by the term, ‘creatures’, from ram food from 
the sacrifice rain and the sacrifice from action which forms the 
function of an agent and action from the body endowed with the 
soul and again this body endowed with the soul from food Thus 
we have (& series) which seems to revolve like a wheel through the 
mutual relations of cause and effect 135 


124 We can easily follow the cycle thus far—creatures from food, food 
from rain, rain from sacrifices, sacrifices from action, and action from the body. 
But the production of the body from the individual soul needs some explanation, 
and this ıs suggested here In order to do work, the body requires to be animated 
by a soul In this sense the soul is the producer’ of the body And as the 
soul is gratified by food and drink while animating a body it may in a sense 
be supposed that its capacity to animate a body arises from food Alternatively, 
action arises from the soul animated body such body, in turn, arises from food. 
* Bodies animated by souls’ are meant by creatures (bhütán) in III. 14 above 
(T C) 

125 The cycle of causes and effects or the * wheel' does not seem to be 
complete on a cursory study of these verses Indeed Professor Edgerton definitely 
states that rigorous logical sequence cannot be found among the members of 
the cycle But our great üchAryas have tried to indicate how the cycle may 
be completed 

Sri Rámánuja, as may be seen above and in the preceding note, solves 
the difficulty by interpreting‘ brahman as the prakrts, * akéhara as the individual 
soul animating a body, and bAjláns as embodied souls, 

Sri Sankara takes‘ brahman to be the Vedas, * akjara as the Supreme 
Brahman, yajfia’ as ' apürva' and ‘karma’ as the sacrificsl ritual His 
followers would complete the cycle this way Creatures study the Vedas springing 
from the Supreme Brahman, and perform sacrifices revealed by them , thereby 
the gods become pleased rain results, food grows, more creatures get born, 
in turn they study the Vedas and perform sacrifices, and so forth 

Sri Madbva interprets ‘ brahman as the Supreme Lord and aksara’ as 
the Vedas He would complete the cycle by pointing out that the Vedas are 
made manifest by creatures The Vedas are the cause of the Lord in the sense 
that they reveal Him to us The cycle would thus be Creatures mam ſest the 
Vedas , the Vedas reveal the Brahman, the Brahman inspires the performance 
of duties , the latter lead to sacrifices , the sacrifices produce rain , rain produces 
food , from food creatures are born 
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He who is engaged in attaming any object m this world be 
he one qualified for karma-yoga or one qualified for jüdna-yoga— 
1f he 0008 not move in conformity with this, that is, does not keep m 
motion (the above-mentioned wheel of causes and effects) —he, through 
not effecting bodily sustenance by means of the remains of sacrifices, 
lives mam He whose hfe is wholly given to the pursuit of sm, or is 
matured in em, or 1s of botb these lands, lives the life ofsim Therefore, 
indeed, does he become a reveller m the senses, not a reveller in the 
self The senses, indeed, become his pleasure-gardens As one whose 
mind and body are not nourished by the remains of sacrifices, his ragas 
and tamas are thereby made preponderant, bemg turned away from 
the vision of the self, he becomes solely delighted in the enjoyments of 
the senses Hence, even though (such a person) strives after jAdna- 
yoga and such other practiecs, since his endeavour 14 a fruitless one 
* ho lives m vam, O son of Prthi” 


He (Sri Krspa) says that there 16 uo need for the performance 
of the (five) great sacrifices ’ and such other ntes, consistently with 
caste and order of life, only in the case of the person whose seeing of 
the self does not depend upon any means even as in the case of one 


who 15 emancipated 129 


यस्त्वात्मरतिरेव स्यादात्मतृप्तश्व मानव |d 
आत्मन्येव च सतुष्टस्तस्य कायं न विद्यते ॥ १७ ॥ 


नैव तस्य कृतेनार्थो नाकृतेनेह कश्चन | 
न चास्य सर्वभूतेषु कञ्चिदर्थव्यपाश्रय ॥ १८ ॥ 


तस्मादसक्तस्सतत कार्य कर्म समाचर | 
असक्तो UAHA परमाप्नोति पूरुष ॥ १९ ॥ 


17 But the man whose enjoyment 1s, indeed, in the self, who ts salis- 
fied with the self, and who is delighted only with the self,—for hum nothing 
remains to be accomplished 


18 No objectwe whatever 1s to be gamed for him by what w done, 
nor ang by what «s not done here in this world Nor for him is there 
anything to be attained as an objective among all things existing 


— 
126 Sri Sankara makes verses 17-19 applicable to the sannydsin But 

Sri Riminujs regards them as referring to one who has succeeded in self realisation 

through the grace of God and without going through karma yoga or jàna yoga 
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19. Therefore, perform always without attachment the work that 
ought to be done For the man who performs work without attachment 
attains to the supreme 


But he 1s not in need of the moans of jfdna-yoga and karma-yogu, 
who by himself finds enjoyment in the self, that 15, 18 disposed to 
strive after the realisation of the self, who 18 satisfied by the self alone 
and not by food, drink, etc which are distinct from the self, who 1s 
delighted with the «elf aloue and not by pleasure-gardens, garlands, 
sandal paste, voca] and instrumental music and dance and such other 
things, and to whom the self alone 18 sustenance, nourishment 
enjoyment and all such things - for him nothing remam to be done for 
seemg the «elf, because of his always seeing by himself the essential 
nature of the self 


Therefore, indeed, thore i» for him ‘no objective’, that 16 no 
kind of benefit from ' what is done’ for seemg the self, that is, from 
the means for this (self-realisation) Nor is there any harm from 
‘what 1s not done’, that 15, (not practising) the means for seemg the 
self, because lue seemg the self does not depend on any of the means 
To this person who 15 averse to al] material things, which are distinct 
from the self, there 1s nothing acceptable as an objective to be gamed 
among such (material) elements as the ether etc , with then products, 
all which elements form particular modifications of the prakrt; 125 
This is because the adoption of the means is only for binging about 
aversion to these He 10 indeed emancipated 


Because not purmung the means for seeing the self 16 only foi 
that person whose seeing of the self 1s not dependent on any moans 
and because karma-yoga certamly is better m bringing about the 
vision of the self even to one who 1s engaged 1n some means (for seeing 
the self), on account of its bemg easy to do, its freedom from hability 


127 Three terms, rate’, ‘ प्रक and ‘tush’, are used in verse 17 to 
describe the relationship between the person described there and his self Rats’ 
is taken to mean a mere favourable disposition, * trptv is such liking as 18. due 
to a thing which offers nourishment and ' fusfs' the liking for an object of 
enjoyment 

128 Cf Sm Sankara “ He has no object whatever to gain for which he 
should depend on any particular being (from Brahma the creator to immovable 
objects) if that were the case, action for that purpose might havo to be done 
Note also that Sri Riminuja renders ‘ bhiitesu' as among the evolutos of the 
prakrts ° 


$2 THE BHAGAVAD-GITA [Chap III 


to interruption, and meditation on the true nature of the self being 
ancluded ın it, and on account of the fact that in the case of one pur- 
suing Jiidna-yoga also the performance of work 18 necessary in a small 
measure :—therefore always perform work until the self 1s attamed, i- 
holding that it (+ e., the work) has to be performed without attachment 

The man who performs work, looking upon himself as not bemg the 
agent, as set out in (the words) without attachment and that ought 
to be done ',—(such a man) attains to the supreme by means of karma- 
yoga The meaning 18 that he attains the self 120 


कर्मणेव हि ससिद्धिमास्थिता जनकादय. | 


20. Solely by means of karma-yoga, indeed, Janaka and such others 
altained to perfection 


Because karma-yoga 18 preferable in securing the vision of the self 
oven in the case of one who is fit for Jidna-yoga, therefore indeed did 
royal sages like Janaka and others, who were foremost among the 
wise, atta med to perfection solely by means of karma-yoga that 15, 
they (thus) realised the self 


Thus, after having first stated that for an aspirant for moksa 
who 1s qualified for karma-yoga, karma-yoga alone is what should be 
followed, on account of (his) unfitness for 7idna-yoga, it was (then) 
pointed out with reasons that even to one qualified for Jidna-yoga, 
harma-yoga indeed 15 better than jidna-yoga Now (1n verses 20-26) it 
18 said that karma-yoga 18 m every way what ought to be performed 
by one who ts distinguished for wisdom." 


लोकसग्रहमेवापि संपश्यन्‌ wwe ॥ २० ॥ 


यद्यदाचरति श्रेष्ठस्तत्तदेवेतरो जनः | 
स यत्प्रमाण कुरुते लोकस्तदनुबतंते ॥ २१ ॥ 


129 T C notes that the point here 18 that karma-yoga, as taught now, oan 
१७50 to self-realisation without the need for jidna-yoga 


180. The word, ‘ supreme’, means the self who is superior to the prakris 
«nd who 1s an object of attamment, as the context here relates to the self as 
distinguished from the body (7 C) 


181. Sista ’ has here been translated as wisdom’ It really connotes 
wisdom manifesting itself in disciphnetl conduct 1 and «tsa (whose 
qas 1) frequently ooour in the commentary 1n the verses that follow and 
have translated as wisdom and the wise man’ They are from the 
root, Gas, to order, train, instruct The 6425 here 18 also the bdvün of verses 
25 and 26, and the éresja of verse 21 
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20 It becomes you to work having regard at least to the guidance 
and protection of tle world 


21 Whatever a distinguished man does, that alone other men (also 
do). To whatever extent he does (that), the world follows «t 


At least having regard to the guidance and protection of the 
world, ıt becomes you to perform work alone, Whatever ‘a distin- 
guished man ’, that 18, one who 18 well known for his knowledge of all 
the zãstras and for his (strict) observance (of all therr injunctions), does 
that alone others who do not know the entire truth do In respect 
of any rite which is beng done, to whatever extert, that 1s, with what- 
ever of its details and auxiliaries a distinguished man does (it), with 
the same details and auxiliaries alone the people who do not know the 
truth in its entirety, doit 82 Hence, for the protection of the world, 
all the work that 18 suitable to one’s caste and order of hfe should be 
always performed by a distmgmshed man who 1s well known for his 
wisdom Otherwise, the sin produced from ruming the world will bring 
him down even from jfdna-yoga 


न मे पार्थास्ति कतेव्य त्रिषु लोकेषु किचन । 
नानवाप्तमवाप्तव्य वते एव च कर्मणि ॥ २२ ॥ 


22 For me, O son of Prthà (Arjuna), there १8 nothing whatever in 
the three worlds that ought to be done, there 1s nothing unobtasned that 
ought to be obtained Yet I remain engaged in work 


For Me, who am the Lord of all, who have (all) desires accom- 
plished, who am omniscient, whose will 15 (unfailingly) true and who, 
at My own pleasure, choose to remain in the three worlds in the forms 
of gods, men and such other bemgg, there is nothing whatever that 
ought to be done Whence (it follows that) there 1s (for Me) nothing 


132 (1) ‘ Pramana’ in verse 21 1s taken in the sense of extent", and hence 
we get the ides of details and auxiliaries in regard to rituals and religious duties. 
Sri Saftkara and Sm Madhva take ' yat-pramanayh kuruie’ to mean whatever 
he holds as authontative’ T C notes that Yadavaprakiéa’s gloss for ° yat- 
prumanam as yathübhütarm (i e, in accordance with fact or with authoritative 
prescription) has the same force as Sri Riminuys'e. (11) for the division of the 
ésfas into those who know the whole truth and those who do not know it, see 
verse 29 below 
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* unobtained ’, that 15, to be obtained by means of work Vet for the 
protection of the world, I remain engaged m work alone 113 


यदि ह्यह न वर्तेय जातु कमंण्यतन्द्रित. | 
मम वर्त्मानुवतंन्ते मनुष्याः पार्थ सर्वशः ॥ २३ ॥ 


उत्सीदेयुरिमे लोका न कुर्यां कमं चेदहम्‌ । 
सडूरस्य च कर्ता स्यामुपहन्यामिमा TAT ॥ २४ ॥ 


24 For, if at anytime, I do not keep Myself engaged ın work without 
andiffrence, men will follow My path, O son of Prihd (Arjuna), in every 
respect 

24 These men will go to run if I do not do work I shall (then) 
be the maker of confusion and shall destroy these people 


If I. the Lord of all, whose wall is (unfailingly) true, and whose 
sport is the creation, sustentation and dissolution of the universe carried 
out by My will, even though Lam born at My pleasure as a mortal man 
to help the world, —f I, ha mg descended among men m the house 
of Vasudeva who 1s the foremost among wise men, do not keep Mysolf 
engaged without indifference at all {nies in work appropnate to that 
family then, the wise men who do not know everything (m the 
éastras) will follow this path of Mine who am the son of Vasudeva the 
foremost among the wise men thinking that m every way this clone 
as the righteous course Aad they will attam hell, not ha mg won 
the self through failure to perform what ought to be done and also 
dhrough the sin arising from (such) non-performanee of duty 


If I do not do the work appropriate to (My) family, in that way 
alone all the wise men, determining their duties by depending on My 
practice, will go to rum amply from not domg (their duties) That 
18, they will become lost And I shall become the maker of confusion 
to all wise men by failure to protect the code of conduct prescribed m 
the éüsiras For this very reason 1 shall be destroymg all 
these people प Even so, if you, being Arjuna, the son of Pándu, 


133 T C cites V P (VI 7 71-2) as an interesting parallel passage 
134. An echo of F P (V 30 80) See Note 8 above on p 4. 


185 Failure to perform the rituals and duties proper to one’s caste and 
stage of life causes spiritual damage through the intermediate state of confusion 
of duties A Ksatriya giving up fighting in war, which is what a Brahmin's 
duty 18, offers an illustration of such confusion From such confusion follows 
disqualification for the performance of enjomned duties and rituals This consti- 


tutes the spiritual damage (T C) 


Verso 26] RAMANUJA-BHASHYA 35 


the younger brother of Yudhisthira and the leader of the wise claim the 
privilege of following Jidne-yoga, then wise aspirants for molga, who 
do not know everything and follow your practice, not knowing their 
own qualifications and not exerting themselves, according to their 
fitness, to practise devotion to karma, will be ruined Therefore, work 
alone should be done by ono who is worthy of being distingmshed as 
wise 


सक्ता. कमेण्यविद्वासो यथा कुवन्ति भारत | 
कुर्याद्विद्वास्तथाऽसक्तश्चिकीषु्लोकसग्रहम्‌ ॥ २५ ॥ 


न बुद्धिभेद जनयेदज्ञाना कर्मसङ्गिनाम्‌ | 
जोषयेत्सवंकर्माणि विद्वान्‌ युक्तस्समाचरन्‌ ॥ २६ ॥ 


27 In the manner in whuh unlearned men do work with attachment 
to work, O Bharata (Arjuna), in the same manner should be learned man 
who ts desirous of promoting the welfare of the world, do work without 
attachment 


36 He (ie, the learned man) should not cause distraction of mind 
to the ignorant 770 are attached to work, but, performing (work) with 
devotion, should insjnre lore (in them) for all kinds of work 


The unlearned are those who do not know the entire truth about 
the self (They) have ‘attachment to work’ that 1s, they are un- 
avorlably connected with work On account of their not completely 
Knowing the self, they are not qualified for jàna-yoga which 18 of the 
form of its practice (+€, putting into practice complete knowledge 
about the self) They are (however) qualified for karma-yoga 3 In 
the manner m which they practise karma-yoga for the sake of seeing 
the self, in the same way one who 1s renowned as wise, who is unattached 


136 T C here anticipates and argues against a modern view that the Gita 
teaches the gospel of the pursuit of worldly or secular activity The unlearned 
men of verse 26 are not the worldly-minded, and the work to which they are 
attached 1s not secular activity Were it so, the wise would be called upon to 
indulge in secular activities giving up religious duties and works This goes 
against the entire trend of the teaching so far Moreover, the context here 1s 
concerned with the nature of the self and the means for self realisation It ia 
pointed out therefore that the unlearned are those having imperfect knowledge of 
the self, and the work to which they are attached 18 enjoined duty and rite, 
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to work on account of fully knowing the self, and who for the protection 

of the people wishes by his own behaviour to determme the virtuous: 
code of conduct for the wise—(such a person) should practise only kar- 
mayoga, even though qualified for JhGna-yoga. 


Do not cause distraction of mmd to ignorant aspirants after 
mokea to the effect (+e, by malang them believe) that there 18 a 
means for securing the vision of the self other than karma-yoga. They 
are unable to practise 7fidna-yoga because of (their) incomplete know- 
ledge about the self They are attached to action And they are 
qualified for karma-yoga on account of their bemg settled only in work 
by the subtle impressions of beginningless karma 


What then (follows from allthis)? Even though one is qualified for 
jfiüna-yoga by reason of full knowledge about the self, one should do 
work, holding the view that, as stated previously, karma-yoga alone, 
independently of jfidna-yoga, is the means for seeing the self, and 
should stimulate love for all kinds of work among these who do not 
know the entire truth about the self 187 


He (Sri Kreps) teaches (in verse 27-30) the manner in which the 
self is tobe thought of as not being an agent, as a required element of 
karma-yoga, after pointing out the distinction between the wise and 
the unwise among those practising karma-yoge : 


प्रकृतेः क्रियमाणानि गुणे. कर्माणि सर्वेश. । 
SR AREE CHEESE A ES मन्यते ॥ २७ ॥ 


तत्ववित्तु महाबाहो गुणकर्मविभागयोः । 
गुणा गुणेषु वर्तन्त इति मत्वा न सज्जते ॥ २८ ॥ 


97 Actions are being done in every way by the gunas of the prakrts 
He whose nature ıs led astray by egotism thinks, “ I am the agent 


137 ‘ Loka-sangraha is uniting the world into a single group bent on following 
one’s conduct, such uniting being intended for the welfare of the world The 
subtle impressions of beginningless karma’ may be explained as the particular 
impresarons left by virtuous and sinful actions leading on to the performance 
of further virtuous and sinful actions in later births. Or they are the impres- 
sions left from experiences in earlier bodies and capable of causing the recollection 
that stars later bodies to action Buddhs-bheda’ is radically changing the 
attitude of mad (T.C) 
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28. But O mghty-armed (Arjuna), he who knows the truth about the 
«hstinotions in regard to the gunas and in regard to the actions (done by 
them) does not become attached, thinking that the gunas are operating in 
relation to (their) products 


With reference to actions which are being done by sattva and other 
gunas of the prakrts, in accordance with their own nature, he whose 
nature 1s led astray by egotism thinks, J am the agent He whose 
self is led astry by ahaùkāra 1s (here spoken of as) ‘ ahankara-vemdghat- 
man’ Obviously, ahankära is the feeling of I” ın regard to the 
prakrts which 1s not the thing denoted by 1735 The meaning 18 
that he who 1s 1gnorant of the real nature of the self on account of 
this (ahavkdra), thinks with reference to actions done by the gunas, 
* Tam the doer (ofthem) ” 


He who knows the truth about the distinctions in regard to the 
gunas and (their) actions, that 18, about the distinctions among sattua 
and other gunas and the distmetions among their respective 8010181399 
—he, thinking that sativa and other gunas are operating 1n relation to 
their own active modes, that 15, their own products, 18 not attached to 
the actions of the gunas with the feeling, “ I am the doer 1% 


प्रकृते्गुणसमूढास्सज्जन्ते गुणकमंसु । 
तानकृत्खविदो मन्दान्‌ कृत्कषविश्न विचालयेत्‌ ॥ २९ ॥ 


29 Those who are led astray by the gunas of prakrts get attached to 
the actions done by the gunas He who knows the whole (truth) should not 
cause those dull persons who do not know the whole to move away (from 
karma-yoga) 


138 Ahanküra here indicates dehatma-bhrama, mistaking the body for 
the soul (T C) 


139 Sri Sankara and Sri Madhva take the first ‘ gunas' to mean the senses 
and the second * gunas’ to be the objects of sense 


140 The argument here is that all action 18 to be traced to embodied souls 
The bodies really do the work Their power to work 1s due to the gunas of the 
prakrts operating in them Each body has some guna dominant, and it works 
largely according to the impulses given by that dominant guna Particular 
kinds of activities are due to particular gunas The guna of the work is deter- 
mined by the composition of gunas in the body which does the work. That is 
why Arjuna 18 advised to regard all work as merely guras operating in relation 
to their products (See L G, I pp 241-48). 
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Those who do not know the whole truth are those who are stin mg 
to see the self and are led astray about the nature of the self as itis by 
the gunas of the prahrh on account of ther contact with the prakti, 
they become attached to the actions done by the gunas—that, 18, only 
to religious rites (constituting karma-yoga) and not to the real nature 
of the self which 16 different from ıt (१७, the prakrt:) Therefore, 
for the reason that they are not able to practice Jidna-yoga, their quali- 
fication is only for karma-yoga One who knows the whole truth 
should not, by himself remaiming engaged in jñäna-yoga, cause such 
men who are dull-witted und who do not know the whole to mcve 
away Those dull men who follow the practices of a great man, when 
they see him risen above karma-yoga, will have their minds led away 
from karma-yoga Therefore, the great man, while himself staying in 
karma-yoga, should, through his knowledge of the true nature of the 
self, meditate on the self not being the agent, and by showing that 
karma-yoga by itself is an independent means for seeing the self, sat isfy 
those who do not know the whole (truth) This is the meaning 


The superiority of this (karma-yoga,) indeed, over 7fiána-yoga even 
for those who are qualified for yfidna-yoga has already been stated 
Hence one who 1s renowned should follow this (karma-yoga) alone with 
a view to protect the people 


The method of performing duties und rituals after ascribmg 
agency to the gunas by ascertaining the essential characteristics of the 
self as distinct from the prakrtv is (thus) taught. Contemplation 
of agency in regard to the gunas 18 this (१८, is to be understood thus) 
The agency of the self does not arise from the essential nature of the 
self, but is consequent upon its contact with the gunas 4 Hence 
by discrimmating between what 15 acquired (by means of this contact). 
and not acquired (m the absence of such contact), it has to be concluded 
that (this agency) i5 due to the gunas 


Now 1s taught the necessity for the porformance of work, after 
ascribing the agency due to the gunas, to the Supreme Person who 


141 Its value 1108 in helping one to distinguish the body from the soul 
But it 18 only a half way house to eng God as the agent of all actions as taught 
in the next verse 

142, The agency here discussed 15 that which lies behind the creation of 
pipa and punya in the state of sameüra The inherent agency of the soul remains 
even in the state of moksa See S B (II 3 33) 
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constitutes the Soul of all, by showmg that tho character of the mdi- 
vidual selves, on account of their constituting the body of the 
Supreme Person, is that of subservience to Him 


मयि सर्वाणि कर्माणि सन्यस्याध्यात्मचेतसा | 
निराशीनिममो भूत्वा युध्यस्व विगतज्वर ॥ ३० ॥ 


90 Making over all actions to Me wth a mend devoted to the self, free 
from desire and selfishness, fight without (the) fever (of desire and anxvety) 


D 


Perform all preseribed duties such as war, flee from desne and 
selfishness and without (the) fever (of desire and anxiety), making over, 
with a mind devoted to the self all actions to Me, who am the Lord 
of all and form the mner soul of all beings 5 Adhydtmachetas? ws that 
nund which is (fixed in) the self The meaning (of by a mand devoted 
to the self Yas ‘hy mms of the knowledge rel ting to the essential 
nitur of the sdf a determured in handrads of Vedi texts ' 


That this self is to be set into activity by the Supreme Porson, 
that it constitutes His body, and that the Supreme Person 18 the impel- 
ler are taught by uti texts hike the following He who has entered 
within, 18 the ruler of all things that are born and 1s the self of all“ 
(Tatt Ar III 21), “ Him who has entered made and 1s the doer” 
lid. III 23), and " He who, dwelling in the self, 15 within the self, 
whom the self does not know, whose body 1s the self and who controls 
the self from within, He 1s Your Interna! Ruler and Immortal Self” 
(Madh Brh Up III 7 22) 


(To the samc effect) there are also smrt texts hke “ Him whois 
tho ruler of all" (Manu XII 122) (Hono also m the Gita) He (Sri 
Krsna later on) will saß “And [am seated m the hearts of all, 


143 The Lord, through the qunas, causes the activities of tho self in the 
atate of samaira Under S B (II 3 40-41), an attempt 1s made to rcconcile 
the reality of moral choice with the Brahman being the cause of all things The 
analogy of a common fund belonging to two persona 18 used it 19 not possible 
fer oue of them to make it the property of a stranger without the consent of 
other" Still, because the consent of the other is brought about bv him alone, 
the frat thereof accrues to him only” The commandments of the fastras are 
held to be meaningful because the Lord requires initiative on the part of the 
self On the question whether the Lord 1s neutral in regard to the initial effort 
of the self in regard to any action, there 18 controversy between the Southern 
and Northern Schools of Sri Raménuja's followers 
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from Me come memory, knowledge and the faculty of reason ” (XV. 15); 
“ The Lord dwells, O Arjuna, in the region of the heart of all beings, 
causing all the bemgs that are mounted on the machine (of the body) 
to revolve (+ e., to work) by means of the prakrts (which 1s under His 
contro] and in accordance with its १५४०३) " (XVIII. 61) Therefore, 
make over to Me, who am the Supreme Person, all activities, regarding 
them as being done by Me, by meditating on the self as bemg of such a 
nature as to be set into activity by Me only, on account of its being 
My body And perform them, loolang upon them merely as services 
io Me Becoming free from desire m regard to their fruits and hence 
1106 from selfish attachment to the activity therem, perform actions 
hke fighting in the war without the fever (of anxiety) 


Constantly bear In mind that the Supreme Person who 1s the 
Lord of all and for whose gratification all things exist, gets His own 
actions done, of His own free will, for the sole purpose of pleasing 
Himself, by His own means and with the individual self owned by 
Him as the agent 14 Become free from selfish attachment to the 
actions Become free also from the mental fever arising from such 
thoughts as “ How will it be with me with an ancient endless accumu- 
lation of sins, originatiug from time without beginning ९२" Follow 
karma-yoga comfortably, thinking that the Supreme Person Himself, 
propitiated by actions (performed in this manner) will release (you): 
from bondage 14 


His lordship over all and proprietorship over all things are esta- 
blished by śruł: texts like Him who ıs the supremely great lord of 
lords, Him who 1s the God of gods (S'vet Up VI 2), The owner of 
the universe” (Tat. Nar XI. 3), The owner of owners” (Svet Up 


144. The all-powerful Lord osn Himself do all thangs desired He makes 
the selves agente to make meaningful moral choice and enjoyment of fruits by 
them (T C) 

145. In Viéishjädvasta literature God in His relations with the world 18 
desorbed as ssn All things in the universe, animate as well as inanimate, 
are conceived as standing in the relation of esa to Him Sri Riminujs says 
m his Veddrthasarngraha All eternal and non- eternal things which are made 
up of intelligent and non-intelligent things have an essential nature which consiste 
always in being acceptable through the desire to uphold the excellence of the 
Lord, and so all things are subordinate (8900) to the Lord, and the Lord of all 
18 their principal (ien) (Translation by M B Varadaraja Iyengar, Brahma- 
vüdw, XVII 156-7) 
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VI. 7) ete Lordship is the character of being the ruler , proprietorehip 
is the character of being the owner 


He (Sri Krena) says (here) that this (teaching about the karma- 
yoga independent of ;#dna-yoga) indeed ıs the meaning which actually 
forms the essential element of the Upanwads : 


ये मे मतमिद नित्यमनुतिष्ठन्ति मानवा. । 
श्रद्धावन्तोऽनसूयन्तो मुच्यन्ते तेऽपि कर्मभिः ३१ l 


3] Those men who always practise this teaching of Mune, (even) 
those who possess farth (en ४) and those who do not oanl (at it) —even they 
are set free from the bondage of karma (lit from karma) 4 


Those men, who, being qualified to follow the édatras, convince 
themselves in regard to this teaching of Mine, "Such 18 alone the 
meaning of SJ rs, and act accordingly, those who become endowed 
with faith in this moanmg of the sdstras even though they do not follow 
1t m practice, and those who, even though lacking faith, do not cavil 
(at 1t), saying that the meaning of the édstras cannot arise in this way 
which means that they do not find fault with this interpretation of the 
$astras which possesses very great merit—all these men are set free from 
all the karmas which have come from begmningless time and are the 
causes of bondage 


On account of the word, ‘ap’ (‘even’), in ‘te’ p karmabhih ” 
(‘even they from harmas’), these men (described above) are divided 
(mto three classes) !“? The meaning is that those who, even though 
not practismg (the teaching) now, have faith ın this meaning of éastras 
and (those who similarly) do not cavil at ıt, will be rid of (therr) sins by 
their faith and freedom from ill-will (respectively) Soon, they will 
practise this very meaning of the sastras and be liberated 


He (Sri Krsna here) speaks of the evil befalling those who do not 
practise this teaching of the Upanigads which 13 approved of by the 
Lord, those who do not place faith (in it), and those who cavil (at it). 


146 Sri Madhva understands karmabhsh ' as by karmas done without 
dosire for fruits. 

147 Sri Saukara and Sri Madhva take the whole stanza to refer only to one 
clase of persons 
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ये त्वेतदम्यसूयन्तो नानुतिष्ठन्ति मे मतम्‌ । 
सर्वेज्ञानविमूढास्तान्‌ विद्धि नष्टानवेतस ॥ ३२ ॥ 


32 But those who do not practise this teaching of Mine (and) those 
who carp at t -n them to be seriously deluded an relation to all hinds 
of know ledge, destitute of reason and lost 


But those who do not follow this teaching of Mine to the effect 
that the substance known as the self in its entirety has Me for its support, 
18 completely subservient to Me and 1s to be set m activity solely by 
Me, 2c, those who do not perform all actions meditating in this manner 
those who do not have faith (in this teaching) 8 and those who keep on 
carping-—know them to be highly deluded in all kinds of knowledge 
and in consequence wholly lost and destitute of reason For the 
function of reason 1१ the determination of the zeal nature of things 
Because of its absence, they (1e, the people mentioned above) are 
destitute of reason, (and hence) perverted in. knowledge and lughly 
deluded im all ways 


Thus it has been tiugat to this effet To one having contac 
with the paArt agency accrues fiom the preponderance of (one 
oroth i) of its gunas And thus (agency) 15 dependent on the Supreme 
Person Thinking thus, ai ma-yoga alove should be practised both bs 
the person whois fit for harma-yoga and by him who is fit for jiidna-yoqa 
(This has to be done) because karma-yoga is easy to practise, fiee 
from the liability to mteruption, and not dependent on anything 
else on account of its including the knowledge of the self within itself 
and because the other f? e, Jiidna-yoga) is difficult to do, beset with 
possibilities of mistakes and 18 dependent on action for the sake of 
sustanung the body and such other (necessary) purposes. And for 
a person who is distinguished, thus (barma-yoga) especially 13 what 
ought to be practised 


Hereafter, in the rem mung portion of this chapter, the habihty 
jfna-yoga to mistakes, on account of its difficulty of performance, 15 
taught 


148 This verse is taken to deseribe those who are the opposites of the 
persons desembed in verae 31 Hence those lacking faith are also mentioned in 
the commentary. 
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सदृश चेष्टते स्वस्था प्रकृते्जञानवानपि । 
प्रकृति यान्ति भूतानि निग्रह कि करिष्यति ॥ ३३ ॥ 


33 Even the man of knowledge acts in conformity with his own 
nature AU beings. follow (the bent of ther own) nature What will 
restraint 002 


Even the man who has the knowledge that the Sdstras tpach 
that the nature of the self, which is distinct from the prakrhi 15 en- 
dowel with such qualities (as have alieady been mentioned) and that 
it, indeed, has to be always meditated upon!$9—(oven such a person) 
acts only with respect to material objects im conformity with Jus own 
nature, that is, with the old subtle impressions. (accompanying, his 
soul from birth to birth) How ts this? © All bemgs follow (the bent 
of their own) nature Creatures placed in contact with non-mtelhgent 
matter follow only (them mherent tendencies in the form of) subtle 
impressions which have continued to act from begmmmgless time 
What will restraints imposed by the sāstras do to these beings. who 
follow (the tendeneics of thor) subtle impre sions?! 


He (Sri Krsna t hen) expla yis the process of bee OTE । he follower 
of (one’s own) ature 


इन्द्रियस्येन्द्रियस्यार्थ रागद्वेषौ व्यवरिथतौ | 
तयोने वशमागच्छेत्तो ह्यस्य परिपन्थिनौ । ३४ ॥ 


J34 For every sense, attachment and aversion towards the object of 
the sense are well fixed ‘Let not anyone come under the power of those 
two, for they are his foes 


An unavoidable attachment has been established for the organs 
of sense like the ear towards their objects like sound, and for organs of 
action like that of speech towards their objects hke speech (This 
liking is) in the form of a desire to enjoy these objecth—-(a desire) 
which 1s produced by ancient subtle impressions And when then 
enjoyment is obstructed, an wunavoidaule aversion 19 established 


149 The knowledge mentioned cannot be socular knowledge, nor knowledge 
arising from direct vision of the self Hence it has to be understood as such 
knowledge as 18 needed to make one undertake )idna yoga (T C) 


150 Cf Sri Sankara What will restraint do—by Me or by anyone else? 
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Thus these two bring under their control the man who strives towards 
jana · yoga and who has subdued all his senses (forcibly and for the time 
being) and violently direct him towards their own (s e., of the sense 
organs) activities. And then this person, losing interest in the experi- 
ence of the self, hecomes completely lost. Let not one, by undertaking 
Inna - yoga, come under the power of attachment and aversion, and 
perish These two-—attachment and aversion-—are, indeed, his invin- 
cible enemies and prevent the practice of Jina फी 


श्रेयान्‌ स्वधर्मो विगुण: परधर्मात्‌ स्वनुष्ठितात्‌ । 
स्वधमे निधन श्रेय. परधर्मो भयावहः II ३५ ॥ 


35 Better is one's own duty (of karma-yoga), though defective (in 
performance), than another's duty (of gn na- yoga) carried out in all sts 
details Better is death in one’s own duty Another's duty brings on fear 


Therefore, Aarma-yoga, which, on account of its being easy to 
do, constitutes one’s own duty, and which, though defective, 1s 
free from the liabihty to mterruption, 1s better than 7fiána-yoga, which, 
though carned out in all its details, that 18, practised for a short time, 
constitutes another's duty on account of its being difficult to do for 
one having contact with the prakrts and 1s hable to interruption 153 
For a person who remains m karma-yoga, which has become his duty 
on account of its fitness to be practised by him, even death without 
success ın one birth isto be preferred For there will come to him 
m the next birth at least the undisturbed (and complete) performance 
of karma-yoga on account of the destruction of interruptions 14 
Jiéna-yogais fraught with fear on account of its liability to interruption 
to anyone m contact with the prakrts, having become another's 
duty by reason of its being incapable of easy attamment by himself 


151 Sri Sankara picturesquely compares attachment and aversion to 
highway robbers on one’s path to salvation 

152 That 18, performed defectively All the essential features of barma-yoga 
may not have been gone through fully (T C) 

153 Since Arjuna thinks of giving up war as his own duty, it 13 enough to 
point out to him that war is duty Well performed para-dharma and ill performed 
éta-dharma can mean only jnüna-yoga and karma-yoga in the context. (T C) 

154 In karma-yoga the senses are presented with experiences of the type 
they are acoustomed to Therefore there cannot be a complete break See 
also II. 40 and VI 40 about the suocessful completion of karma yoga in future 
births. (T.C) 
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अर्जुन उवाच- 
अथ केन ध्रयुक्तोऽय पाप चरति पुरुषः | 
अनिच्छन्नपि वाष्णेंय बलादिव नियोजितः ॥ ३६ ॥ 


ARJUNA SAID 


36 But impelled by what, O Vargneya (Krgna)! does this person 
(undertaking jfina-yoga), commit sin, though unwilling, as f moved 
(to at) by force #56 


Impelled by what does the man who is striving towards jfidna- 
yoga commit in in the form of enjoying the objects of the senses, as if 
incited (thereto) by force, even though he 18 unwilling by himself to 
enjoy the objects of the senses 2156 


शोमगवानुवाच- 
काम एष क्रोध एष रजोगुणसमुद्धव | 
महाशनो महापाप्मा विद्धयेनमिह वैरिणम्‌ ॥ ३७ ॥ 


37 Thos (cause of sn)is the great devourer, desire, born from the guna 
called rajas Ths itself ss anger, the great sinner Know this (desire) 
to be the enemy here 


The highly devourmg desire bas its ongin in the guna (called) 
rajas, Which 18 produced by ancient, subtle impressions, and which 
has for its objects sound and other such things (+€, objects of the 
senses) (It) is the enemy to him who is placed in contact with the 
prakrtr, made up of the gunas functioning by way of rise and subsidence 
and who bas undertaken to strive towards the attainment of Jina 
(It) drags him into the objects of the senses. It 1s this (desire) alone 
which, when obstructed in its course, develops into anger towards those 
persons who form the cause of (such) obstruction It 18 a great sinner, 
and (1t) prompts him into doing injury to others and such other acts 


155. T C notices and rejecte a reading of Yàdavaprakàáa for the second 
line: Anscchamdn m baládatádyeva myoptah ” 

156 The subtle impressions from previous actions influence a person through 
desire and will But why should one be forced to aot against his conscious 
resolves, as 1f he were an inanimate thing driven by wind or water? 
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Know this wluch is born of the guna (called) rajas to be the natural foe 
of ana- yoga 157 


धूमेनाव्रियते वह्नियेथाऽऽदर्शो मलेन च । 
यथोल्बेनावृतो THETA तेनेदमावृतम्‌ ॥ ३८॥ 


38 Asa flame is covered over by smoke, and a mirror by dirt, as a 
foetus (un the womb) ss enveloped by a bag, 8० by this (desire) this world 
(of embodied beings) १७ enveloped 


As a fire 1s covered by smoke, as a mutor by dirt, and as a foetus 
1० enveloped by a bag, so by this desire this collection of beings 14 
enveloped 18 


(Sri Krsna (hen) teaches the manner of the env elopment 


आवृत ज्ञानमेतेन ज्ञानिनो नित्यर्वेरिणा । 
कामरूपेण कौन्तेय दुष्पूरेणानलेन च ॥ ३९ ॥ 


9 The knowledge (of the self) of the sentient w enveloped by thas 
eternal enemy, O Arjuna (son of Kunti), which 1s in the form of desire, १९ 
difficult to gratify and vs insatiable 


The knowledge having the self for its subject of this embodied 
person whose nature 15 knowledge, 18 concealed by this eternal enemy 
which 19 mn the form of desire, which produces mfatuation for sense- 
objects which ‘is difficult to gratify ', that 15, has for its objects things 
unworthy of attamment, and 15 nsatiable, that 1s, free from the sense 
of bemg completely satisfied (under any circumstances) 


Here (Sri Krsna) explains with the help of what instruments this 
desire rules over the «elf 


इन्द्रियाणि मनो बुद्धिरस्याधिष्ठानमुच्यते । 
एतैविमोहयत्येष ज्ञानमावृत्य देहिनम्‌ ॥ ४० ॥ 


157 (1) Watered with rajas, the seeds of subtle impressions left by the 
experience of the objects of the senses aprout into desire and anger (11) Though 
desire belongs to the self and rajas to the body, contact with the prakris dom- 
nated by rajas causes tho rise of desire in tho self, seven as contact with heat 
causes a boil to rise in the hand (7 C) 


158 The three similes are intended respectively to indicate that desire 18 
born along with every creature by the force of beginningless visand, that ıt returns 
again and again even after being sont away, and that it cannot be got rid of by 
ames own effort (T €) 
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40 The senses, the manas and the antellect are declared to be sts 
instruments of governance By these rt leads astray the embodied soul 
after concealing his knowledge 


The senses, the manas and the intellect are its metruments of 
governance, hecause by means of these this desire rules over the 
self Through these senes, the manas and the intellect, which have 
become the instruments of governance for desire aad which are devoted 
to sense-objects,- (this desire), after concealing knowledge, leads 
astray the embodied self who isin contact with the pradrt: The 
meaning is that it deludes (the self) m various ways, makes (the em- 
bodied self) disinelined for knowledge of the self, but intent upon the 
enjoyment. of the sense-obyec ts 


तस्मात्त्वमिन्द्रियाण्यादी नियम्य भरतर्षभ | 
पाप्मान प्रजहि ह्यन ज्ञातविज्ञाननाशनम्‌ ॥ ४१ ॥ 


41 Therefore, O best of the Bharatas, (Arjuna), kill this sinful thing 
that destroys (both) the knowledge (of the self) andl’? the discrimination 
(relating thereto), after restraining the senses at the (very) beginning 


For whatever reasou,!® in the case of a person who 18 engaged 
m Jiina-yogu, wich 18 of the form of giving up the activities of all 
the senses, this enemy m the form of desire brings about aversion to 
the self by creating liking for the objects of the senses—for that same 
reason, you, who are devoted to the activities of the senses, on account 
of being in contact with the prakrti, should, at the beguuung , that 
1s, at the very beginning of the practice of the means for the attainment 
of mokga, restrain the senses m karma-yoga, which 1s adapted to the 
activities of the senses And then you should kill, that 16, destroy this 
sinful enemy, which 18 in the form of desire and which 18 the dostroyer 
of knowledge and discrimination, that 18, of knowledge relating to the 
real nature of the self and of the discimmation relating 
thereto 


159 Viüna may mean such knowledge of particulars about the üiman 
as help to distinguish ıt from other things knowledge of its being tho kuower, 
the experiencer, the doer, et“ (T C) 

160 That is, because of the difficulty of the performance of J5àna yoga. 
(7 C) 

B.G —4 


98 THE BHAGAVAD-OITA [Chap III 


He (Sri Krena then) speaks of that which 1s the most important 
among the enemies of knowledge 


इन्द्रियाणि पराण्याहुरिन्द्रियेम्थ पर मन । 
मनसस्तु परा Theat बुद्ध परतस्तु स. ॥ ४२ ॥ 


42 The senses are supreme, they say The manas is greater than 
the senses The wntellect is greater than the manas But what is greater 
than the intellect is that (deswe) 


The senses are mentioned as the most Important m opposition to 
knowledge, because when the senses are busy with their objects, know- 
ledge relating to the self does not make headway The manas 18 
greater than the senses Even though the senses are withdrawn (from 
their objects), 1f the manas 18 devoted to sense-objects, knowledge of 
the self cannot arise The intellect (buddht) is greater than even the 
manas When the manas 18 averse to any other activity, (that 1s, 18 
indifferently interested ın the senses) 11 there 18 à perverted decision, 
(then also) knowledge cannot arise Even though all these up to the 
intellect are withdrawn from activity, still, if desire which is synony- 
mous with will, and which has its origin m ragas, 1s functionng—by 
itself it obstructs the knowledge of the self by causing the senses etc 
to work in its direction This is thus taught here But what 1s 
greater than the intellect is that The meaning is that what 18 greater 
than the intellect—it 1s desire 101 


161 (1) Sri Sankara takes the self to be that which 1s above the intellect 
Sri Madhva says defimtely that the Supreme Self 18 meant and draws attention 
to the parallel with Kath Up (I. 10-11) “ The objecta of the senses are, indeed, 
superior to the senses, and the manas is superior to the objects of the senses, 
and the faculty of intellection (buddh) 1s superior to the manae, the great self 
18 superior to the faculty of intelleotion, the body (avyakta) is superior to the 
great thing (self), the (Supreme) Person (purusa) is superior to the body, 
there is nothing superior to the Supreme Person, that 1s the highest limit, that 
Is the highest goal” (Thus passage is critically explamed in S B 1 4 1-6). 
T C pointe out that the two passages are not on all fours The context here 
envisages the enemies of the self in ascending order of importance, and the self 
itself cannot be its most formidable enemy Indeed, immediately preceding 
this passage, desire (kama) has been designated as such enemy Jayatirtha’s 
gloss on Madhva's commentary refers to Bhaskara also having taken desire as 
that which 15 superior to the intellect In another view referred to by T C 
1618 identified with the ahankira (11) T C explains how the buddhs can influence 
an indifferent manas and turn it to sense experience Sleep, indolenoe, eto, 
can make the mind take less than an active interest in the experience of the 
senses The buddh can turn this interest active, when prompted by våsanā 
and helped by rajas The desire for the vision of the self comes more rarely 
and 18 weaker than the desire for the experience of the senses 
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एव बुद्धे परं बुद्धवा सस्तम्यात्मानमात्मना । 
जहि शत्रु महाबाहो कामरूप दुरासदम्‌ ॥ ४३ ॥ 


43 Thus, knowsng that which 18 greater than the intellect and establs- 
sheng the manas with the help of the intellect (in karma-yoga), O mighty 
armed (Arjuna), kill thes enemy whioh is tn the form of desire and s 
difficult to be reached 


Thus, knowing desire, which 18 greater than the intellect, to be 
the enemy opposed to jidna-yoga and fixing the manas (or diman) in 
karma-yoga with the help of the mtellect (or dtman), kill, that is, des- 
troy this enemy which 15 in the form of desire and 15 difficult to be 
reached 1€? 


162 Sri Madhva also takes the same view as Sri Rámünuja in regard to the 
two senses In which the word,‘ áíman , Is used in verse 43. Sri Sankara interprete 
the verse as teaching that the self 18 to be fixed in the self 


CHAPTER IV 


In the third chapter, 1t has been shown with reasons that for an 
aspirant after mokga who is in contact with the prakrtt, karma-yoqa 
alone ix what ought to be practised by him, on account of his having no 
qualification for 7idna-yogo all at once and even in the case of one 
who 15 qualified for ) na- yoga, the practice of harma-yoga alone, pre- 
ceded by meditation on (the self) not bemg the agent (of any action) 15 
better It has also been taught that especially m the cage of a per on 
who 18 distinguished for his wisdom, Karma-yoga, indeed, 1s what ought 
to be praetised by him 


Now 11 the fourth (chapter) the necessity for the practice of this 
very Aarma-yoga is further confirmed on account of its having been 
taught at the very commencement of the age of (the present) Manu 
(ve, Manvantara)'® for the uplift of the whole world And then 
m consequence of knowledge (of the self) being mcluded under it, its 
having the form of jñäna-yoga 1s demonstrated Thereafter, the nature 
of karma-yoga, its vaneties, and the importance of the element of 
knowledge in it are taught Also the truth about the carnations of 
the Lord is ineidentally stated 104 


SÍ मगवानुवाच-- 


इम बिवस्वते योग प्रोक्तवानहमव्ययम्‌ । 
विवस्वान्मनवे प्राह मनुरिक्ष्वाकवेऽब्रवीत्‌ ॥ १ ॥ 


163 A day of Brahmi the creator is called a kalpa and 1s equal to 4,32 
million years This 14 divided into 14 equal periods, each presided over by a 
Manu The present Manu is the seventh in the kalpa and is known as Vatvasvata, 
Hers a son of the aun god 


164. It may be seen that Sri Rámánuja makes it deal with six topies instead 
of four, as in @ S (8) “Incidentally, thore is mention of His own nature 
(then) in regard to karma (+c , karma yoga) (ts) being othor than karma (1e, 
of the nature of j&üna), its varieties and the importare of (the element of) 
Jana (in karma yoga) are taught in the fourth chapter" The additional two 
topics mentioned by Sri Rāmānuja are con&rming that karma yoga ought to be 
done and the nature of karma yoga The former merely clarifies the context 
an which the teaching about the nature of the Lord is given The varieties of 
karma-yoga cannot be taught without ite essential nature being described 
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एव परम्पराप्राप्तमिम राजर्षयो बिदु' । 
स कालेनेह महता योगो नष्ट' परन्तप ॥ २ ॥ 


स एवाय मया तेऽद्य योग प्रोक्त पुरातन. । 
भक्तोऽसि मे सखा चेति रहस्य ह्येतदुत्तमम्‌ ॥ ३ ॥ 


THE LORD SAID 


] This imperishable yega 1 had explamed well to Vivasvat (the 
run. gad) Vivarrat taught t to (his son) Manu, and Manu declared 
(st) to (his son) Ikgudhu 


J Royal sages came to know of this (karma-yoga) thus handed 
down from generation to generation O destroyer of foes (Arjuna), that 
yoga was lost on account of the lapse of a long period of time 


3 Ht is this same yoga which has now been taught to you by Me, as 
you are devoted to Me and are also friend For it is indeed the highest 
mystery 


That yoqa which has been taught to you, it should nat be regarded 
ar having been taught now merely m order to create enthirsiaam for 
war I Myself had taught this yoga to Vivasvat at the beginning of 
(the present) Manu's age for the uplift of the whole world as (an ele- 
ment in) the means for the attainment of mokga which constitutes the 
highest end of human life Vivasvat (taught it) to Manu, and Manu 
to Ikevaku This yoga, thus handed down by tradition from one 
generation to another, the royal sages of oldies knew On account 
of the lapse of a long time, und because of the dulness of the mtellect 
of those who learned (ht listened to) it from rime to time, it almost 
became lost It 18 the same ancient yoga, with its essential character 
unaltered, which has been taught by Me to you, who, out of fnendship 
and exceeding love and devotion, have sought refuge with Me alone 
The meaning ts that it (this karma-yoga) has been taught in extenso 
with all its detail, Since it is the most secret knowledge taught in 
the Vedanta, it cannot be understood or explained hy anyono other than 
Myself 


165 Such as Aévapati, Ambariza and Janaka. (T. C) 
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In this context (of confirming the teaching of korma-yoga), in 
order to know the truth about the Lord's incarnation, as it actually 
was, Arjuna said: 


अर्जुन उबाच- 
अपरं भवतो जन्म पर जन्म विवस्वत. | 
कथमेतद्विजानीया त्वमादौ प्रोक्तवानिति ॥ ४ ॥ 


ARJUNA SAID 


4 Your birth was recent, the birth of Vivasvat ancient How then 
am I to understand that You taught this tn the beginning’ 


According to the reckoning of time, Your birth was indeed recent, 
contemporaneous with our buths And the birth of Vivesvat waa, 
according to the reckomng of time, ancient, reckoned as (taking place) 
before twenty-eight cycles of four yugas each 166 How can I under- 
stand as true that You taught in the begmning, (a statement) which 18 
1nconceivable? 


It may be argued that there 1s no inconsistency here because 1t 
was possible (for Sri Krsna) to have taught (Vivasvat) in a former 
birth, and also because to great men, memory of what was done in former 
births 1s quite proper 


It in not that this person (t e , Arjuna) does not know the son of 
Vasudeva who 18 the speaker (before him) as the Lord of all For he 
(te, Arjuna) says later on *' You are the Supreme Brahman, the 
Supreme Light and the Supreme Purifier All the rg:s proclaim You 
as the eternal, divine Puruga, the Primal God, the unborn and the 
all-pervading So also declare the divine sage Narada, Asita, Devala 
and Vyasa You Yourself also tell me so '' (X. 12-13) 


It (me, the same truth about Sri Krsna) was also often heard 
(by Arjuna) from Bhisma and others during the aja sacrifice of 


166. A oycle of four yugas is equal to 4,320,000 years About 71 of them 
are found in every Manu's epoch In that of the present Manu 28 such cycles 


have elapsed 
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Yudhisthira!” and on similar occasions im sentences like this: 
“Kysne alone is (the cause of) the origin and dissolution of all beings 
(and worlds). For this universe, contaming things both animate and 
inanimate, was brought into existence and exists for the sake of 
Krena”’ (MB II 4123) For the sake of Krsna’ means that 
the entire universe 1s subservient to and derives its sustenance from 
Krega and exists for His glory 


It may be said here (by way of reply as follows) Partha (+e, 
Arjuna) certainly knows this son of Vasudeva as the Divine Lord. 
But this is his intention, when, even though knowing (Him), he ques- 
tions as 1f he did not know (Him) Is the birth of the Lord of all, who 
18 the opposite of all that 18 evil and the sole seat of auspicious qualities, 
who is omniscient, whose will 1s unfailingly true and all of whose 
desires are fulfill - (is the birth of such a be mg) so as to be (16, to 
seem) of the same kind as that of the gods, men and others who are 
subject to the influence of karma, false like the illusions of magic and 
such other phenomena, or 18 it real! In case of (His) birth being real, 
what is the manner of the birth? Of what 1s (His) body made? What 18 
the cause of the birth? When is the birth? For what purpose i the 
birth? The significance of Arjuna's question 14 to be understood (in 
this way) fromthe way m which it is answered (by Sri K feng) Wt 


श्रीमगवानुवाच 


बहूनि मे व्यतीतानि जन्मानि तव चार्जुन । 
तान्यह वेद सर्वाणि न त्व वेत्थ परन्तप n ५॥ 


THE LORD SAID 


5. Many births of Mine have passed away, Arjuna, as well as (many 
of) yours I know them all, but you know them not, O slayer of foes 


167 The rüjasuga is a great sacrifice which can be performed only by an 
emperor  Árjuna's eldest brother, Yudhighthira, performed it after the subjuga- 
tion of all other kings The quoted verse is taken from the speech of Bhisma 
recommending the first honours to Krspa 


108 Sri Krsna’s answers indicate, because of His omniscience, the true 
significance of Arjuna’s question The assumptions behind the question are 
hinted at in the description of Sri Kraus here as the Lord of all, the opposite 
of all that is evil, eto These are set out in the form of some y llogisms by the 
T C The Lord cannot really have any birth or body, because He 1s not subject 
to karma, because there is no other Lord to command Him, because His know 
ledge is not limited, because His will cannot be obstructed, and because He has 

unsatisfied desires From these arise the doubt that the Lord's incarnate 
form may beillusory 
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By this, the reality of the (Lord's) birth 1s taught, through the 
statement, Many births of Mine have passed away, and because 
also of the mention by way of illustration of “as well as (many of) 
yours) 


The manner of the (divine) mearnation, the reality of (His) body 
and the cause of (His) birth are (then) spoken of 


अजोऽपि सन्नव्ययात्मा भूतानामीश्वरोऽपि सन्‌ । 
प्रकृति स्वामधिष्ठाय सभवाम्यात्ममायया ॥ ६ ॥ 


i Though I am unborn and inerhaustible in My own nature, though 
J am the Lord of all beings, yet abiding in My own nature, I am born of 
My own free will 19? 


Alnding in My own nature, Lam born by My own free will, without 
in the least waving up any of the special qualitics of the Supreme Ruler 
such as not being born, unperishabilty, being the Lord of all ete 
ral rtiꝰ means (one’s own) natural disposition Abiding in My own 
natural disposition, with My own form only,’ I am born by My own 
free will This is the meamng 


His pecultar nature, indeed, becomes evident from the following 
and other similar srati texte Him of sun-like Instre beyond master“ 
(Svet Up III 8), “ Him who dwells far away from matter” (Tartt 
Sam II 2 12 5), “ This golden Person within the sun ' (Chand Up I 
66), Witlunat (0€. theetherial space of the heart) there 1s the Person 
mind-made (e capable of bemg grasped solely by the puufied mind), 
immortal, golden " (Tatt Up 1 6 1), ' All mmeses were born out of 
the lightmng-hke person " (Tat Nar I 8), “ He who has light for 
His form, who wills the truth, who is the self of the ether, who is 


169 Sri Sankara renders ‘ prakrie? as the Maya of Visnu, made up 
of the three energies, saliva, rajas and tamas, to which this whole universe 18 
subject and by which deluded the whole world knows not Väsudeva, its own 
Self He further explains 1 am born through my own maya, I have a 
body, and a birth, but not in reality unlike other people ' (A Mahadeva Sastri’s 
translation) Ánandagiri appears to explain M birth is not real as it may 
appear to tho ignorant world” T C sums up Sri Sankara as taking prakrts ° 
to moan that which is made up of the three gunas and máyá to indicate unreality 


170 ' Prakr ` is glossed ax ‘ svabhiva’ which is explained by TC as 
form or body 


ve al N, - 
Verse 7] RAMAN ng 4 


all actiona, 10 all desires, 15 all «wee 
III 14 2)?! *' (whose form is hke tha 
(Brh Up 34) 


sin all tastes" q 


d ATH NAR? a ower ” 


* Atma-mayayd’ means “by the mäyä which belongs to My own 
self" Here the word, my, 19 synonymous with knowledge“ as 
stated m (the Vedie lexicon) “ Mágà is wisdom, knowledge’ 172 8o 
also there 15 the usage of authoritative writers, aa m I He evor knows 
the good and evil of bemgs by his mäyä (wisdom) ’*? Hence, by My 
own knowledge " has the meaning by My will” Therefore, without 
giving up all those characteristic attributes which pertain to Lord ot 
all, such as bemg devoid of sine and such other traits which mehude 
within themselves all auspicious qualities, and making My own form 
of similar configuration with those of gods, men, otc , Lam hom in the 
form of gods etc This Sr text,“ He who is not subject to buth is 
born in various forms " (Tatt ar LUE 127), teaches the same 1 lung 
The purport is that, without makmg His bith simlar to that of other 
beings, He 1s born in the form of gods etc hy His own free will m the 
manner described 173 


Thus there 15 no On between what has heen already 
taught (in the Gila) and what will be taught hereafter, as mav be 
made out from the statements “ Many births of Mine lve passed 
away, O Arjuna, as well as (many of) yours DE know themall’ (EV 5), 
„then creste Myself " (IV 7), and “He who thus knows truly My 
divine birth and work ” (IV 9) 


यदा यदा हि धर्मस्य ग्लानिर्भवति भारत | 
अम्युत्थानमधमंस्य तदा$त्मान सृजाम्यहम्‌ ॥ ७ ॥ 


For whenever there is decline of dharma, and rise of adharma, O 
Bharata (Arjuna), then I create Myself 


There 1s no restriction ay to the time of Our birth For whenever 
there 13 decline of dharma, of that which ought to be done, as deter- 
mined by the arrangement of the four castes and four stages of life, 


171 This passage is explained at length in Sribhdgya (I 2 2) 


172 Nirwkia (III 9) enumerates maya and vayunam among the equivalents 
of pragnd 

173 ‘ Maya’ cannot mean nescionce here because birth here Is not an 
illusory appearance, He who is seized by Mayé cannot be omniscient, and creation 
cannot be spoken of what 1s unreal, moreover, what is born of the three gunge 
cannot be divine. (T C) 
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and taught in the Vedas, and whenever there 18 the rise of its opposite, 
adharma, then 1 Myself by My own will and in. the manner described, 
create Myself 


He (Sri Krgps) mentions the purpose of (His) birth 


परित्राणाय साधूना विनाशाय च दुष्कृताम्‌ । 
धर्मसस्थापनार्थाय सभवामि युगे युगे ॥ ८ ॥ 


8 For the protection of the good, and also for the destruction of the 
evil-doers, for the firm establishment of dharma, I am born from age to age 


The good are those who are devoted to dharma, ax defined above 
They are the foremost among the Vasgnavas, and are bent on taking 
refuge with Me While My name, work and form he beyond the range 
of speech and mind, they do not gain support, sustenance etc for 
themselves without seoing Me,!74 and consider even a moment of time 
(spent away from Me) as a thousand kalpas As they will become 
weak and unnerved m every limb (on account of separation from Me) I 
am born from age to age m the forms of gods, mon etc , for protecting 
them by givmg them opportunities of seeing, talking about and 
domg simular things in regard to My body and My activities (I am 
born) also for the destruction of those who are the opposite of these 175 
and for the firm establishment, when in decline, of the Vedic dharma, 
which ia of the nature of worship of Myself, by showing My form which 
Is adorable,! The meaning is that there is no specific restriction of 
(the purport of) ‘ yugas to Krta, Treata, etc 


जन्म कमे च मे दिव्यमेव यो वेत्ति तत्त्वत: । 
त्यक्त्वा देह पुनर्जन्म नेति मामेति सोऽजुंन ॥ ९ ॥ 


9 He who really knows thus My dunne birth and work does not 
obtain rebirth after giving up the body He reaches Me, O Arjuna! 


174. The ‘ good’ here are not novices in the path of devotion Nor are 
they von in the penultimate stage of yoga when vision 18 about to be but has 
not yet been attained They seem to be those whose vision 18 interrupted, who 
suffer from something hke* the dark night of the soul ’ 


176. Commenting on this verse in the Sribhdsya (I. 1 21), Srl Rámánuja 
observes . Indeed, the good (here) are the worshippers Tho 3 objeot 
of accomplishment 18 nothing other than their protection But the destruction 
of evil-doers 18 of secondary importance, beoause that 1s possible (to Him) even 
by merely willing 1t " 

176 Thé special pue of incarnation 18 fostering devotion to the Lord 
by His showing His adorable form (T C) 
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He who knows really the life and work of Myself to be intended 
solely for protecting the good and making them take refuge in Me, 
and to be divine, १ e , supernatural, and peculiarly Mine, (of Myself) 
who am free from the birth which 1s due to karma and is characterised 
by contact with the prakrts made of the undesirable three gunas, and 
who ain endowed with all auspicious qualities such as lordship over all, 
omniscience, capacity to will the truth etc —such a person (who knows 
really My life and work), after giving up the present body, does not get 
rebirth, but obtams Me only Through knowledge of the truth about 
My divine birth and work, all the sins that stand in the way of his 
resorting to Me are destroyed — In this birth alone, he takes refuge in 
Me m the manner already stated, and having Me only as the object of 
affection and thinking only of Me, obtains Me alone 177 


He (Sri Krsna) says (again) the same thing 


वीतरागभयक्रोधा मन्मया मामुपाश्रिता. | 
बहवो ज्ञानतपसा पूता मद्भावमागताः ॥ १० |i 


10 Freed from desire, fear and anger, absorbed in Me, many, purified 
by the austerity of knowledge, have obtained My state 178 


Purified by the austerity called the knowledge of the truil: relating 
to My life and work, many have become thus (+ e , as described m the 
stanza above) To the same effect 18 the árut: . “ The dhiras know well 
the cause of His birth ” (Tout. Ar III 131) ‘The dhiras’ are those 
who are the foremost among the wise thus they know the manner 
of His birth.“ Such is the meaning 


177 The knowledge relating to divine incarnation, when combined with 
loving meditation on God, helps in winning salvation quickly One who practises 
meditation without such knowledge will have to wait till all the births required 
by his pravabdha-karma are undergone 

178 This verse has to be understood in the light of the commentary on the 
previous verse, Hence man mayóh' has to be taken as those who think pri 
marily of the Lord T C pointe out that the mayaf affix here sigmfles abundance 
(Sri Sankara interprete the word as referring to the knowers of the Brahman 
who realise the identity between themselves and the Lord) ‘ Madbhava’ has 
to be understood aa the enfranchised condition of the soul, in which many 
characteristics of the Lord such as freedom from sin are obtained Compare 
XIV 2 

170 T C notices a reading, ' dhimaidm agresară eva’ (instead of eam) 
It would mean that none but the foremost among the wise could understand 
the mystery of the divine incarnation. 
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ये यथा मा प्रपद्चन्ते तास्तयैव भजाम्यहम्‌ । 
मम वर्त्मातुवर्तन्ते मनुध्या' पार्थ सर्वज्ञ. ॥ ११॥ 


17 Whoever take refuge in Me howsoever, even so do I favour them 
O Arjuna (Partha)! men experience My form in all ways 


Not merely do I bestow protection on those who wish to seek refuge 
m Me by incarnating in the forms of gods, men etc But also, whoever, 
desirous of taking refuge in Me, ‘howsoever’, m whatever manner, 
conceiving of Me m accordance with their own desires, take refuge in 
Me, that 1s, resort to Me 1 render them favour ‘even so’, that i8, in 
the manrer desired by them (The meaning 1s that) I show Myself 
(to them) Why say more here! AI] men are desirous of following Me 
They keep on experienemg, with their own eyes and other organs of 
sense jn all ways, that is, m every manner desired by them, My 
form (vartman), that 15, all My essentia] character, even though it 
is beyond the range of speech and thought of the gogin« 199 


Now, after fishing the topic (relat mg to div ine mcarnation), mer- 
dentally brought ap (by Arjina's question m IV 4)?! and m order to 
teach the manner in which there arises to Aarnas-yoga the form of jn u. 
He (i Kann) proceeds to speak of the difficulty of funding persons 
who are quahfied for such a kind of &arma-yoga 


180 The second dine of IV 11 is identical with the second hne of 111. 23 
There ıt has been rendered as men Will follow My path, O son of Pytha 
(Arjuna), in every respect’ Tho context there makes clear that the reference 
is to the course of conduct of Sri Krsna as an example to others Here, however 
$n Rāmanuja feels the context to be different The bhajana of worshippers 
by the Lord mentioned in the first line can only be His graciously mah ing it 
easy for thom to see Him In the circumstances, therefore, rartman’ in the 
second line cannot mean path or oven course of conduct’ — Fuguratively 
it has to refer to ‘ evabháva ', which includes here the Lord's own distinctive 
form, His activities, His easy accessibility, ete The experiencing. of the form 
of the Lord ın various ways refers not merely to different types of relationship 
with His incarnation as Śri Krsna It comprehends also the worship of God 
in images His transcendent form becomes perceptible there for the benefit 
of His worshippers (7 €) Sri Sankara takes the stanza to teach that the Lord 
bestows His grace on men by granting them tho things they desire, in accordance 
with the ways by which and the motives with which they seek Him Anandagiri 
explains that whether ıt be for selfish ends or for emancipation, every one follows 
the path of the Lord- the path of karma or that of ). dn 


181 7T € oxplains at length how the doubts behind Aryuna’s question 
in IV 4 have been met The Lord takes up the body in incarnation, not out 
of compulsion, but because of His own desire and as sport It is supernatural 
and free from the blemishes of matter The purpose of incarnation 18 ‘ to 

roteot' the good and protection involves showing them His form All this 
Pas scriptural sanction On the basis of the fore going, the syllogisms given 
in Note 168 can be shown to be fallamous 
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काङ्क्षन्त कमेणा सिद्धि यजन्त इह देवता | 
fam हि मानुषे लोके सिद्धिर्भवति कमंजा II १२ ॥ 


12 They sacrifice here to the gods, wishing to get the fruits of thew 
reliquus riles For in this world of men, success soon ensues from 
religious rites 


All mer indeed, desiring the fruit ion of their religious rites, sacrifice, 
to, that 15, worship Indra and other gods only But no one, giving up 
attachment to fruits worships Me, who am the soul of India and of 
other gods, and the enjoyer of all saches Why 14 this so? Because 
m this world of men there arise very soon from the performance of 
rehgious rites such fruits as sons cattle, food etc The phrase, “the 
world of men“, is mtended to be indicative of Srarga and other such 
worlds also All wordly men lack discrimmation, because their endless 
accumulations of «ns, aecrumg from beginningless time, are not 
exhausted. They expect quick results and perform only those rituals 
which consist of the worship of Indra and other gods for the sake of 
sons, cattle, food and such things and for the sake of Svarga and such 
(worlds of enjoyment) But none with his heart distressed with the 
enaut of births and de'ths and aspiring for final release undertakes 
darma-yoga of the kind already descibed. which constitutes worship 
offered to Me 


He (Sri Kysna then) mentions the cause! which leads to the 
destruction of the sing hindering the undertaking of karma-yoga m 
the manner described 


चातुवेण्य मया सृष्ट गुणकर्मविभागश | 
तस्य कर्तारमपि मा विद्धथकर्तारमव्ययम ॥ १३ ॥ 


13 The system of four castes was created by Me according to the 
divisions of gunar and activities (in consonance therewith) Know Me 
to be ४४ maker and also to be one who ts not ats maker and ts immutable 


182 If most men hanker after trivial objectives to be obtamed from the 
worship of minor divinities, that 18 because of their temperament and work, 
as determined by their previous karma One gets qualified for karma yoga on 
understanding this, and also that evon the fruit of the worship of minor divinities 
18 given by God Himself through them (T C) 
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The whole universe begmning with Brahma (the four-faced 
creator) and ending with a clump of grass, with the system of four 
castes as a principal feature, was created by Me, divided according to 
the division of sattva and other gunas and according to activities like 
self-control in accordance therewith The mention of ‘creation’ 18 for 
purposes of illustration (It is intended also to indicate that the um- 
verse) 18 protected by Me alone and is destroyed by Me alone Know 
Me to be the agent of the manifold activity of creation and other 
simular activities (१ e, protection and destruction) and at the same 
time one who 1s not the maker thereof 189 


He (S17 Kpspa then) proceeds to pomt out here how this 
18 80 


न मा कर्माणि लिम्पन्ति न मे कर्मफले स्पृहा । 
इति मा योऽभिजानाति कर्मभिर्न स बध्यते ।। १४॥ 


14 Works do not cing to Me «n Me there is no desire for the fruits 
of works, whoever makes Me out to be such, he ts not bound by 
karma 


These acts of differentiated creation ete do not chng to Me: 
that 18, are not connected with Me The meaning is that the varieties 
in the forms of gods, men etc are not due to Me, but to the particular 
karmas, in the form of merit and demerit, of those who are created. 
Because of this, 1am not the author of differentiated creation etc 
through discrimmation of what has been acquired fiom what has not 
been acquired 4% And because the created souls (१ ८ , the souls in 
the state of creation) are endowed with organs and bodies by creation, 
and experience, in conformity with their own karmas arising from 
attachment to fruits and such other causes, all enjoyments made 


183. The four castes are conceived of as being differentiated by differences 
in the proportions of the gunas of the prakri. These in turn lead to different 
kinds of work for the different castes, as enumerated later in Chapter XVIII. 
The division into castes 1s illustrative of inequalities in creation , and to answer 
the charge of partiality and cruelty against God, the basis of unequal creation 18 
here set out (T C) 

184. The reference is to the discriminatory judgment of God as seen in the 
apportionment in creation of happiness and misery as following from virtue and 
sin But as God has no partiality, He 18 not the real oause of the differences 


(7. ०) 
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available by creation, therefore for them alone there 18 desire for the 
fruits of creation and other acts, and for the fruits of their karmas 
For Me, there is no (such) desire 


To the same effect says the author of the (Vedánta) Sütras 
“There ix no partiality or mercilessness (in the Brahman) hecause 
it (1,6., creation) 18 dependent (for its inequalities on the karmas of the 
souls) (II 134) So also the venerable Pargéara (says) He (te, 
the Brahman) 15 only the instrumental (or unimportant) cause of those 
to be created in the act of creation, in respect of which the principal 
causes are the various powers (1e , karmas) belonging to those to be 
created Leaving aside the merely unimportant cause, it (१ e., the 
thing to be created) does not required the help of any thing else (to get 
into the state of creation) A (created) thing reaches its appropriate 
condition (in creation), O (Maitreya, the) best of ascetics, through itt 
own potentiality’ (V P I 451-52) This Supreme Person 18 merely a 
(nomine |) cause in respect of the creation of those who ure to bi created, 
that 15, the souls in the bodies of gods etc The principal cause for the 
differentiation into gods ete 14 the forces! in the form of the previous 
harmas of the souls of those to be created Hence, leaving aside what 
1 merely the unimportant cause, that 15, leaving aside the Supreme 
Person as the maker of creation, the thing which is the knower of the 
body (९, the soul) does not need anything else for differentiation into 
the conditions of gods ete Forit (t e , the soul) 18 led to take the forms 
of gods etc hy the force of the long-continuing karma with which it 18 
associated Such is the purport १86 


He who knows Me thus to be the maker of creation ete , and at the 
same time one who is not their maker, that 1s, one who is free from the 
desire for the fruits of creation and similar activities, such 8 person 
15 not bound by, that is, 1s freed from the ancient karmas which hinder 
the practice of karma-yoga and give rise to attachment to fruits ete 
Such 18 the meaning 


185 The word‘ Sakts’ has for one of ite meanings karma in V P (VI 7 61) 
(T C) 

186 Under S B (II. 1 34) these verses from the V P are quoted There 
the Srutaprakiiska explains that the Brahman ıs the unimportant cause in the 
sense that He is the general cause The particular causes for the inequalities 
in creation are the karmas of individual souls The analogy is given of water 
helping different seeda to grow into different plants 
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एव ज्ञात्वा कृत कमं पूर्वेरपि मुमुक्षुभि । 
कुरु HAT तस्मात्त्व qd पूर्वतर कृतम्‌ ॥ १५ ॥ 


15 Knowing (Me), in ths manner, even ancient asmrants after 
deliverance dad work Therefore, do you perform work alone, which was 
done by the ancients of old 


Work of the kind described above was done even by ancient 
aspirants after deliverance who had become free from sins after know- 
mg Me in this manner Therefore, do you, after having your sins 
removed hy knowledge about Me in the manner stated above, perform 
the work, which was done by theanuents, that 1s, by Vivasvat, Manu 
and others, whichis very old, that 1s, which belongs to former times! 
and was taught by Me even then, and whose form is to be hereafter 
desc nbed (by Me) 


He (Sii Krsna now) speaks of the difficulty of knowing the 
karma which is to be taught hereafter 


कि कमे किमकर्मेति कवयोऽप्यत्र मोहिता । 
तत्ते कमं प्रवक्ष्यामि यज्ज्ञात्वा मोक्ष्यसेऽशुभात्‌ ॥ १६ ॥ 


lo Even the sages get bewildered in the matter of determining what 
action is and what non-action ts I shall teach you that (kind of) action by 
knowing which you will be freed from evil 


What is the nature of the action wluch should be performed by the 
seeker after moksa? And what Is non-action (akarma)? Knowledge 
about the truth of the self of the agent of the action 18 spoken of as 
non-aotion The sages, that 16, even the learned scholars, are bewilder- 
ed!8? about, that 1s, do not truly know, both these—what 15 the nature 
of the work that 1s to be performed, and what 18 the nature of the 
knowledge in it Whatever action has in this manner knowledge 
meluded init, I shall teach youthat Knowing, that 1s, performing it, 


187 ' Pérvataram’ 18 interpreted not as an adverb, but as an adjective 
of karma and hence Sri Krsna indicates that His teaching belongs to an 
immemorial tradition (T C) 

188. Bewildered, that is, through studying different views in the distros 
Bewilderment mnoludes lack of knowledge as well as mistaken views, (T C) 
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you will be freed from evil, that is, from the bonds of samsdra Know- 
ledge about the work to be done results m its performance 


He (Sri Krsna) here teaches whence the difficulty (arises). of 
understanding this (karma or action) 


कर्मणो ह्यपि बोद्धव्य बोद्धव्य च विकमंण' । 
अकर्मणश्च बोद्धव्य गहना कर्मणो गति ॥ १७ ॥ 


17 For there is in action an element which has to be understood, as 
also an element to be known in varied action And there i8 what ought 
to be known in non-action — Tnerplieable te the way of action 


There 1s an element which ought to be known in action which 
constitutes the means for the attamment of molga So also 1n varied 
action (miarma) That action is varied action which hasattamed diver- 
sity by (getting divided onto) the obligatory, oceusional and optional 
kinds and by (assuming) the forms of gatha mg the matinals requisito 
therefore and such activities In non-action, that 18, m knowledge also 
there 1s what ought to be known — Henceinexplicable, difficult to know, 
18 the way of action of the seeker after moh ga 139 


What ought to be known with reference fo varied actions that 
the diversity created by distinctions of fruits im respect of obligatory 
occasional and optional rituals, yathernng materiale for them and 
similar activities, should be given up, and the sdstray regarded as 
having a singleness of purpose m amung at the sole frut of molga 
Since this (teaching) has been given in connection with the statement, 
“That disposition of mind which is characterised by determination 19 
single’? (II 41), it has not been explamed here at length 


He (Sri Krsna now) mentions what ought to be known in res- 
pect of action and non-action 
कमेण्यकमे य पश्येदकमेणि च कमं य. | 
स बुद्धिमान्मनुष्येषु स युक्त कृत्स्नकमंकृत्‌ ॥ १८ ॥ 
189 Sri Sankara and Sri Madhva interpret wkarma as forbidden action 


and ‘ akarma’ as inaction This interpretation 1s criticised by T C as being 
in conflict with the concluding statement in the verse that the way of karma 18 


mysterious 
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18. He who can see non- action in action and also action in non- 
action, he is wise among men Hess worthy and has fulfilled all work ७० 


Here, by the, word 'non-action ", the knowledge of the self 
which 18 different from action and which 1s the subject under dis- 
cussion, 18 meant What 18 stated by saying, he who can see know- 
ledge of the self even while work 1s being done, and he who can 
see action while engaging 17 non-action, that is, the knowledge of the 
self? What is taught there 1s (that they mean respectively) “he who 
can see, through the constant meditation on the truth about the self, 
the work itself that is being done to be of the form of knowledge ”, and 
he who can see this knowledge, on account of its being included in 
karma-yoga, to be of the form of arma Both these (1 e, action being 
qualified by knowledge and knowledge bemg qualified by action) are 
brought about by meditation, while work 1s done, on the true nature 
of the self who has become the agent fof the work) Thus, he who 
can aee the action which contains within itself the constant meditation 
on the reality of the self, ho 1s wise, that ix, he knows the entire meaning 
of the édstras Among men, he is worthy, that is, fit tonttam olga 
And he alone has carried out all work, that 1s, fulfilled the entire purpose 
of the sdstras 


He (Sri Krsna) hate explams how the form of knowledge i5 
attamed by work which 1s actually being done 


यस्य सर्वे समारम्भा कामसकल्पर्वाजता' । 
ज्ञानाग्निदग्धकर्माण तमाहुः पण्डित बुधा. ॥ १९ ॥ 


19 He all of whose undertakings are free from desire (for fruits) 
and a deluswe sdentifioatvon (of the body with the self), whose karma has 
been burnt up by the fire of knowledge, Mm the wise describe as a ratsonal 
and discriminating sage 


190 In a long commentary on this verse, Sri Sankara says that seeing 
non-&otion (or rather inaction) in action means the realisation that action belongs 
to the body and not to the Supreme Atman Seeing action in non-action means 
the realisation that non-action, like action, 18 attributed falsely to the Supreme 
Self, when one 1008 happy at the cessation of the activities of the body or the 
mind Acoording to Sri Madhva, this verse teaches that the Lord is the real 
agent of all actions attributed to the mdividual self. And even when the individual 
self 18 inactive as during sleep, the Lord 1s inoessantly carrying on His activities. 
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In respect of an aspirant after mokga, all undertakings of actions 
m the form of obligatory, occasional and optional ritos, accomplished 
through the gathering of the materels therefor and such other secular 
pursiuts, are free from desire in the sense that they are free from attach- 
ment to results They are also free from a delusive identification !9t 
That conception of the mind which looks upon one’s self as the same 
as the prakrts and its gunas 1s a delusive identification (Actions 
free therefrom) are free from it by being constantly associated with 
meditation on the real nature of the self as different from the prakyti 
Those who know the truth call him (se the aspirant after molga} 
who does work in this way and whose previous karmas have become 
burnt up by the fire of that knowledge which 1s about the real nature 
of the self and which is included im action, a rational and discriminat- 
ing sage Thus the character of having the form of knowledge arises 
to action 


त्यक्त्वा कर्मफलासङ्ग नित्यतृप्तो निराश्रय । 
कर्मण्यभिप्रवृत्तोऽपि नैव किचित्करोति स. ॥ २० ॥ 


20. Even though ntently engaged in action, he does nothing at all, 
who, renouncing attachment to the fruits of action, 18 contented with the 
eternal (self) and ws without a sense of dependence (on anything 
else) 


Whoever carries out actions, renouncing attachment to the 
fruits of actions and contented with the oternal, that 18, contented 
with his own self, and without a sense of dependence, that 18, free 
from the sense of dependence on the impermanent prakrí such a 
person, even though engaged whole-heartedly in work, does no work 
at all The meaning is that he is engaged in the practice of knowledge 
under the pretext of work. 12 


Agam, the character of karma as having the form of knowledge 18 
exammed 


191 Sri Sankara interprete kma-safkalpa-carjüh as those free from 
desires and the acts of volition they give rise to T. C explains the meaning of 
* sa&kalpa ' thus Sam indicates identification, " kalpa ' 18 delusive knowledge 


192. Thus means that karma-yoga 1s directing the activities of the senses or 
to things favourable for the realisation of the knowledge of the self (T C) 
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निराशीर्यतचित्तात्मा त्यक्तसर्वपरिग्रह: | 
शारीरं केवल कमं कुवेश्नाप्नोति किल्बिषम्‌ ॥ २१ ॥ 


21 Free of desire, with intellect and manas under control (yata- 
chittatma) and having given up all possession, one does not incur em by 
dong bodily work 


„Free of desire " means having no attachment to the fruits (of 
action) “ Yatachittátnan" 18 one whose intellect and manas are 
ander contro] One who has given up all possessions ॥ one who, 
because of his having the self as his sole aim, 15 free from tho sense of 
ownership in regard to the prakrt: and anything derived from the 
prakrh One ‘(who 1s characterised by these qualities and) who 
performs mere bodily work alone,!? as long us he lives, does not incur 
min, that is, does not get entangled in mdr The meaning is that 
he sees the self by pure Aarma-yoga of thie kind without the intervention 
of the discipline of knowledge (or jndna-gyoga) 


यद्च्छालाभसतुष्टो द्वनद्वातीतो विमत्सर । 
समस्सिद्धावमिद्धौ च कृत्वाऽपि न निबध्यते ॥ २२ ॥ 


22 Beng satesfied with whaterer is obtacned by chancé rising 
above the paus of opposites free from hostile feelings towards others, 
remaining the same in success and failure, he vs not bound even after 
having done (work) 


Being satisfied with whatever 15 obtamed by chance (१ e , withott 
deliberate effort) for sustaming the body; rising above the pairs of 
opposites, that 15, bearing with the unavoidable cold and heat and 
similar things (१९, similar pairs of opposites) until the means (of 
karma-yoga) 1s gone through completely, free from hostile feelings, 
that ıs, bemg devoid of hostile feelings towards others by looking at 
his own karma as the cause of the occurrence of what 19 disliked, 
remaming the same m success and failure, that 1s remammg m the same 
state of mind with reference to success like triumph in war and such 


193. That is, work which embodied persons cannot easily give up, or work 
which 18 connected with the body in the sense that it is free from such psychological 
accompan ments as desire for fruits, or work which is required for the sustenance 


of the body (T. C.) 
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things and failures (therem), one 16 not bound, that 18, does not get 
into samedra, even after having done work (+e , karma-yoga) only and 
even without the discipline of knowledge 14 


गतसङ्गस्य मुक्तस्य ज्ञानावस्थितचेतस. | 
यज्ञायाचरत कम समग्र प्रविलीयते ॥ २३ ॥ 


23 In the case of one whose attachments are gone, who ts liberated 
(from all dea of owning property), whose mind ve established in hnotoledge 
(relating to the self) and who works for the sake of the sacrifice, his karma 
१8 wholly destroyed 


In the case of & man whose attachment to all other objects 18 
gone by reason of his mind being established in the knowledge of 
the self, who is hence freed from all (sense of owning) possessions! 
and who is engaged in the fulfilment of sacrifices and other works 
as described earher-—his old karma, which forms the cause of (his) 
bondage 1s wholly destroyed, that is, perishes without leaving any 
trace 19% 


Hitherto the character of karma (te, action or ritual) as having 
the form of knowledge has been taught as ताजा from constant medita- 
tion on the unt ao of the self as distinct from the r,] But now 
He (je Sri Kraut) teaches that alf action, together with its requisites, 
har the form of knowledge on account of constant meditation (by 
the agent) on the Supreme Person who i8 the Supreme Brahman as 
being its soul 


ब्रह्मापेण ब्रह्म हवित्रह्याग्नौ ब्रह्मणा हुतम्‌ । 
ब्रह्म॑व तेन गन्तव्य ब्रह्मकमंसमाधिना ॥ २४ ॥ 


24 By the Brahman 1s the oblatvon of the Brahman which has the 
Brahman for ots instrument offered into the fire of the Brahman By 
hum who mediates on the Brahman as (the soul of) work, the Brahman 
alone 18 to be obtawed 


194. The discipline of knowledge is that described in Chapter II which is 
independent and has to be preceded by karma-yoga (T C) 

195 Sri Sankara understands by mukta one who 1s freed from the dualism 
of dharma and adharma 

196 Sr Sankara Interprets “ perishes with its fruits” Agra is taken 
to mean fruits or results. 
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What has been spoken of as Brabmirpanam १7 (rendered as 
‘which has the Brahman for ita mstrument ’) forms an adjective to 
the oblation ‘Arpana’ means that by winch an offermg is given, 
such as the ladle etc It is the Brahman because of its being the effect 
of the Brahman us * Brahmadrpanam’ 1s that oblation of which the 
instrument is the Brahman, The Brahman 1s the oblation The 
oblation of which the instrument 18 the Brahman also forms by itself 
the Brahman It 18 offered by the Brahman as the agent into the 
fire of the Brahman, that 18, into the fire which isthe Brahman He 18 
Brahma-karma-samadht who meditates in this way on all work as 
bemg made up of the Brahman on account of its having the Brahman 
for its soul By him who meditates on the Brahman as (the soul of 
work), the Brahman alone is to be attamed That 18, the true nature 
of the individual self, which 18 the Brakman on account of its having 
the Brahman for its self, 18 to be realised. 


All work that 15 being done by the aspirant for mokga 1s of the 
form of knowledge, because it 18 associated with meditation on its 
having the Supreme Brahman for its soul It is direct means for 
seeing the self, and not through the interposition of the discipline of 
knowledge Such 1s the meaning 


He (+ e., Sri Kygna), after explaming how karma has the form 
of knowledge, proceeds to speak of the varieties of karma-yoga 


दैवमेवापरे यज्ञ योगिनः पर्युपासते । 
ब्रह्माग्नावपरे यज्ञ यज्ञेनेवोपजुह्ृति ॥ २५ ॥ 


35 Some yogins resort only to the sacrifice relating to the gods 
Others offer saorefice into the fire of the Brahman by means only of (the 
usual paraphernalia of) the sacrifice 


Some karma-yogens resort to the sacrifice relating to the gods, 
that 15, the sacrifice which 1s of the form of worslupping the gods. 
The meaning 18 that they may show firm devotion there alone Others 
offer sacrifice into the fire of the Brahman by means only of the sacrifice. 


197. This 18 here taken as a single compound word, Sri Sankara regards 
* Brahma and arpawam as two words in apposition, meaning that the Brahman 
is the ladle The whole verse 1s interpreted in the sense that things other than 
the Brahman are unreal 

198. This is so because the Brahman 1s the material cause of the universe. 
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Here the word, ‘ sacrifice ', 18 used 1n the senses of the oblation (which 
in the accusative case) and of the ladle and other means required for 
performing a sacrifice (when in the instrumental case) In accordance 
with the maxim, “The oblation of the Brahman has the Brahman 
for its instrument (IV 24), these are devoted to the sacrifice and to 
the offering of oblations into the sacred fire 19? 


श्रोत्रादीनीन्द्रियाण्यन्ये सयमाग्निषु जुह्ृृति । 
शब्दादीन्विषयानन्ये इन्द्रियाग्निषु wt ॥ २६ ॥ 


26 Others offer as oblations the ear and other senses in the fire of 
self-restraunt Pet others offer as oblations the objects of the senses hike 
sound elc into the fires of the senses 


Others strive towards the restraint of the senses like the ear 
ete Other yogens strive to prevent the addiction of the senses to sound 
and such other objects of the senses 999 


सर्वाणीन्द्रियकर्माणि प्राणकर्माणि चापरे । 
आत्मसयमयोगाग्नौ Sate ज्ञानदीपिते ॥ २७॥ 


27 Others offir as oblation all the activities of the senses and the 
4०77 of the vil il breaths into the fire of the yoga of the restraint of the 
mind, which is kindled by knowledge 


Others offer as oblations all the activities of the senses and the 
activities of the vital breaths (prünas) into the fire of the yoga of the 


199. Sri Sankara interprete the first line of the verse as referring to those 
who follow the prav tt-dharma and the second line as referring to those who 
follow the swrit-mürga In the latter case the sacrifice is metaphorical, and 
refers really to the realisation of the identity of the individual self, here referred 
to as yajãā, with the Supreme liman 


200. The restraint of the senses, 7 C explains, 18 keeping them away from 
their objects The offering of the objecte of the senses as oblations into the 
fires of the senses 18 to make them disregard their objects as of little importance 
even when they are near This amounts practically to making the senses abstain 
completely from contact with forbidden objects and free from undue attachment 
to those not opposed to the practice of righteousness Compare Prof M Ranga- 
.charya To make the sensations become extinct in the senses themselves, 
80 as not to allow the mind to be touched and tempted by them into the longing 
love of pleasure and the hateful abhorrence of pain 18 the main aim of this discipline 
of self-control” (L G I, p 411). 
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restramt of the mind which ia kindled by knowledge The meaning 
18 that they strive to prevent the mind from getting addicted to the 
activities of the senses and the vital brertha 20 


द्रव्ययज्ञास्तपोयज्ञा योगयज्ञास्तथाऽपरे | 
स्वाध्यायज्ञानयज्ञाश्न यतय' सशितव्रता ॥ २८ ॥ 


28 Self-controlled and of accomplished vows, there are those who 
perform the sacrifice of material objects, those who perform the sacrifice 
of austerity, similarly others who perform the sacrifice of umon (with 
sacred places and shrines), those who perform the sacrifice of studying 
the scriptures and those who perform the sacrifice of knowledge (of the 
meaning of the scriptures) 


Some karma-yogins are performers of the sacrifice of materal 
objects Some engage themselves m worshipping the gods after 
earning material objects justly Some engage themselves in making 
gifts, some m sacrifices, some im making oblations mto the sacred 
fire All these are performers of the sacrifice of material objects 
Some perform the sacrifice of austerity. They devote themselves to 
krochra, cündrüyana,?? fusts and simular thingy Others per- 
form the pacnfice of umon They devote themselves to reaching 
sacred waters and sacred places Here the word ‘yoga’, as the 
context ts about the divisions of the discipline of karma, relates to it 203 
Some others wes devoted to the repeated study of the scriptures 
Some others are devoted to learning their meaning They are (all) 
yatayah, devoted to the practice of self-restramt, and of accomplished 
vows, that 1s, men of firm resolve 


अपाने जुह्वति प्राण प्राणेऽपान तथाऽपरे । 
प्राणापानगती रुद्ध्वा प्राणायामपरायणा. ॥ २९ ॥ 


20} Here the handling knowledge " 1s meditation on the true nature of 
the self (T C ) In this stanza, the reference is to control of the mind, which 
may retain a longing for the pleasures of the senses even when one 18 trying to 
get over them Cf III 42 

202 The penance of ix chra involves regulated fasting Candriyana 
requires ७ gradual diminution of food during the waning moon and similarly 
gradual increase ın food during the waxing moon 

203 According to G 9 (23), karma yoga includes resorting to austerities, 
sacred waters, gifts and sacrifices 
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अपरे नियताहाराः प्राणान्प्राणेषु जुह्वति । 


29-30 Others of regulated diet are devoted to the control of breath 
They (ve , some of them) sacrifice the ingoing breath in (the fire of) the 
outgoing breath Similarly, others. sacrifice the outgowng breath tn the 
ongoing breath Some others, obstructsng the course of both inhalation 
and exhalation, sacrifice the ingong breaths in the ingoing breaths .. 


Other Aarma-yoqins are devoted 10 the practices of restraming 
the breath And these (practices) are of three kinds on account 
of the distinctions based on mhelation, exhalation and stopping the 
breath Inhalation 15 referred to by the statement that some sacrifice 
the mgomg breath in the outgoing breath  Exhalation is referred 
to by the statement thet (some sacnfice) the outgoing breath in the 
mgomg breath Stoppegt of breath as referred to by the statement 
that some, obstructing the course of both inhalation and exhalation, 
etcrifiee the mgomg breaths m the mgomg breaths 204 The clause 
‘of regulated diet’, i pphes to || the three kinds of persons devoted 
to the control of breath 


सर्वेऽप्येते यज्ञविदो यज्ञक्षपितकल्मषा ॥ ३० l 


30 All these are knowers of sacrifices Their sins are destroyed 
by sacrifices 


यज्ञशिष्टामृतभुजो यान्ति ब्रह्म सनातनम्‌ | 


JI They eat the ambrosia which consists of the remnants of sun- 
fices and reach the eternal Brahman 


All these are engaged m performing what is to their liking among 
the various types of Aarma-yoga from the sacrifice of matene! objects 


204 Püraka (inhalation) ıs a yogw exercise in which the lungs are filled 
with as much air as possible by a prolonged act of inspiration Kecaka. (exhala- 
tion) is another exercise in which the lungs are emptied of as much air as possible 
by a prolonged act of expiration Kumbhaka (stoppage of breath) 15 the retention 
of breath aa long as possible after performing successively a recako and a puraka 
it may be noted that Sri Madhva is of opimon that only kumbhaka w tought 
here, recaba and puraka boing accessories thereto Sri Sankara thinks that 
by the sacrifice of the prinas in the prünas the control of each of the five vital 
sire 18 meant Sri Madhva interprets this as the mortification of the prünae 
and through them of the sonsos, bv fasting and regulated dict 
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to the control of the breath. They are knowers of, that is, are devoted 
to sacrifices consisting of obligatory and occasional rites preceded by 
(the performance of) the (five) great sacrifices ag taught in Having 
created the creatures along with the sacrifices " (III 10) Because 
of this only, their sins are destroyed. Carrying on the sustenance 
of their bodies only through the ambrosia of the remains of sacrifices 
and engaged in the practice of korma-yoga, they go to the eternal 
Brahman १0 


नाय लोकोऽस्त्ययज्ञस्य कुतोऽन्य कुरुसत्तम ॥ ३१ H 


3 Ths world ts not for him who offers no sacrifices, O best of 
the Kurus (Arjuna)! How oan the other (world) (be for hum) ? 


‘For him who offers no sacrifices’, that 1s, for him who does 
not perform the obhgatory and occasional rites, preceded by the 
performance of the (five) ‘ great sacrifices’ etc.—(for such a person) 
this world is not that is, this material world is not The objective 
of human pursuit which 18 connected with the material world and 18 
known by the names of virtue, wealth and desire, is not successfully 
attamed (by him) How then can the objective of human pursuit 
which is know as mokga and which is other than this, be attamed 
successfully? As mokga has been mentioned as the supreme objec- 
tive of human pursuit, human objectr es different from it are designated 
as ‘this world’ That 15, indeed, the material world (because such 
objectives can be attamed only by the embodied self in this world) 


एव बहुविधा यज्ञा वितता ब्रह्माणो मुखे । 
कर्मजान्विद्धि तान्सरबानिवं ज्ञात्वा विमोक्ष्यसे ॥ ३२ ॥ 


32 Thus, various hinds of saortfioes have been spread out as the 
means for (the attarument of) the brahman Know all of them as based on 
(daily) rituals Knowing thus, you will become liberated 


Thus, indeed, many kinds of karma-yoga are spread out as the 
means for the attamment of the brahman That is, they stand as 


205. Gomg to the eternal Brohman means here the same thing as under 
verse 24, where it has been explained as realising the true nature of the individual: 
self which is the Brahman in the sense that it has the Brahman for its self. Sri 
Senkara says that those referred to in this verse must be understood as reaching 
the Brahman not immediately, but in course of time. 
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the means for the realisation of the true nature of the individual 
self Know all these karma-yogas, which have been previously 
defined and previously classified, as based on rituals That 18, know 
them as based on the obligatory and occasional rites which are practised 
day by day. Knowing thus, performmg the rituals in the manner 
mentioned, you will become liberated 


It has been stated that ritual, on account of the inclusion of 
knowledge m it, 18 of the form of knowledge He (Sri Kraua) now 
proceeds to speak of the primacy of the element of knowledge in such 
ritual which includes knowledge within itself 


श्रेयान्‌ द्रव्यमयाद्ज्ञात्‌ ज्ञानयज्ञ: परन्तप | 
सर्ब कर्माखिल पार्थ ज्ञाने परिसमाप्यते ॥ ३३ ॥ 


33 The sacrifice of knowledge is superior, O slayer of foes, to the 
au fee of material objects Every rue, as also the totality (of other 
meang), culminates in knowledge, O Arjuna (Partha)! 


In karma (८, kurma-yoga), Which has a dual aspect, the element 
consisting of knowledge 1s superior to the element consisting of material 
objects The culmination of all ritual and of everything other then 
it which 18 acceptable (+ e, of other means of knowledge) छ m know- 
ledge १० This (knowledge) alone which constitutes the objective of 
attamment by all the means 15 pursued as bemg comprehended in 
harma-yoga And this (knowledge), indeed, beng practised, reaches 
in due course the condition of the (ultimate) goal 208 


तद्विद्धि प्रणिपातेन परिप्रश्‍नेन सेवया । 
उपदेक्ष्यन्ति ते ज्ञान ज्ञानिनस्तत्त्वर्दाशनः | ३४ ॥ 


34 Learn this (knowledge) by prostration, by extensive questioning 
and by service The wise who see the truth will teach you knowledge 


206 T OC quotes a lexicon as authority for taking mukha’ in the veme 
to stand for“ the means” The brahman here 1s the individus] self Sri Sankara 
and Sri Madhva undeistand by ıt the Vedas and the Supreme Self respectively ' 

207 The two terms, sarvan’ and ‘ akhilarh', in the verse mean ‘all’ 
they are taken to stand for all types of arma-yoga and all other means to knowledge 
of the self 

208, That 18, it leads to the vision of the self (T. C). Sri Madhva commenta 
that culmination in knowledge ts leading to knowledge as the frut Sri Sankara 
takes knowledge to be the means to emancipation 
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* This (knowledge) ' 18 the knowledge relating to the self, which 
has been taught by Me in the verses beginning with “ Know however 
that to be imperishable (IT 17) and ending with “ This which has 
been said to you so far (II 39) Therefore, engaged m works suitable 
thereto, and ın proportion to (your) progress (towards fitness to 
receive it), you will learn from wise men from time to time (this know- 
ledge) which will become of clear form through (your) prostrating to, 
extensively questionmg and serving (such wise teachers) * The 
wise are those who have had direct vision of the essentia] nature of the 
self Being honoured by you through prostration etc , and discemmg 
the purpose which you, with the desire to become acquamted with (this) 
knowledge, have m questioning all round the subject, they will teach 
you (this) knowledge 


He (Sm Krsna now) speaks of the characteristic of the know- 
ledge about the nature of the self when it has the form of direct vision 


यज्ज्ञात्वा न पुनर्मोहमेव यास्यसि पाण्डव | 
येन भूतान्यशेषेण द्रक्ष्यस्यात्मन्ययो मयि । ३५ d 


3 Knowing which, O son of Pandu (Arjuna), you will not fall 
again into delusion in this way and by which you nall see all beings with- 
out exception in your self and then in Me 


Knowing which knowledge, you will not in this manner agam 
fall into the delusion which consists in nustaking the body and such 
other objects for the self and which 1s the basis of selfish attachment 
ete created thereby By means of it, you will see in your self alone 
all embodied selves (bhutan?) who are connected with such forms 
as those of gods, men etc, because between you and other bemgs 
there 1२ equality when dissociated from the prakrtt, on account of 
(your self and all other selves) being solely of the form of knowledge 
He (Sri Krsna) will later on teach that the essential nature of the 
self, free from the evil of the contact with the prakrt, 15 everywhere 
similar, thus For the brahman (or the individual self), when un- 
sulhed (or fiee of contact with the prakrte), 1s the same everywhere 


209 Fitness to realise the nature of the self grows with the destruction 
of obstructive sins through the practice of karma yoga , and as this fitness grows, 
one should seek and benefit from the help of teachers who have had the visiom 
of the self. (T C) 
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Therefore, they abide ın the brahman (s e., realise 118 sameness every- 
where)” (V 19) And then you will see all bemgs without exception 
in Me, because of the similarity of the thing, the self, everywhere in 
its pure state, with My nature For He (Sri Krsna) will say later 
on Those who have resorted to this knowledge and attained the 
same qualities which characterise Me" (XIV 2) Accordingly, the 
similarity of the «elf as a thing, when divested of name and form, 
with the nature of the Supreme may be made out from éruts texts 
like “ Then the man of wisdom, shaking off merit (punya) and demerit 
(papa), and bang untainted (by contict with the prakrts), attams the 
highest degree of equahty (+€, similarity with the Brahman)” (Mund 
Up III I 3) Hence, all selves, when free of association with the 


prakrh, are einnlar to one another and similar to the Lord 
of al] 20 


अपि चेदसि पापेभ्य सर्वेम्य पापकृत्तम. । 
सर्व ज्ञानप्लवेनेव वृजिन सतरिष्यसि | ३६ ॥ 


36 Even if you are the greatest sinner among all those who are sinful, 
you will completely cross over all sin solely with the help of the boat of 
knowledge 


Even if you are the greatest inner among all those who are sm- 
ful, you will completely cross over the sea which ts in the form of all sins 
previously accumulated, solely with the help of the boat consisting of 
the knowledge relating to the self 


यथेधासि समिद्धोऽग्नि्भस्मसात्कुरुतेऽजुन । 
mafa सर्वकर्माणि भस्मसात्कुरुते तथा ॥ ३७ ॥ 


37 Asa well kindled fire reduces faggots to ashes, the fire of knowledge 
reduces all karma to ashes 


The fire which 18 in the form of the knowledge relating to the 
real nature of the self reduces to ashes the collection of endless karmas 


210 This 18 in reply to hn Sankara’s comment that Arjuna 14 taught in 
thus verse to soe the identity between the &sefraj à. (the individual self) and 
Iévara (the Lord), as established in the Upanteads 
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accumilated from time without beginmhg, just as a fire which is well 
stirred up (reduces to ashes) a collection of firewood 11 


न हि ज्ञानेन सदुश पबित्रमिह विद्यते । 
तत्स्वयं योगसंसिद्ध कालेनात्मनि विन्दति ॥ ३८ ॥ 


38 For there ws no purifier here equal to knowledge He who has 
altaꝛned success in karma-yoga finds ४ (१ e, such knowledge) of his own 
accord in himself in course of time 


The meaning is that the knowledge of the self destroys all sin, 
because here, in this world, there 18 no other thing which 18 equal to 
the knowledge of the self as a purifier, as making for purity #2 One 
who has succeeded in karma-yoga which 1s of the form of knowledge 
and whichis practised day by day in the way taught, in course of time, 
of his own accord attams it—that 18, knowledge of that kund—in himself, 


II. (Sri Krsna) explams the same very clearly thus + 


श्रद्धावान्‌ लभते ज्ञान तत्परस्सयतेन्द्रिय. । 
ज्ञान लब्ध्वा परा शान्तिमचिरेणाधिगच्छति ॥ ३९ ॥ 


39 He who has ardour, who ıs devoted to it and who has subdued 
Aus senses, obtains knowledge Not long after gettenq this knowledge, he 
attains supreme pence 


In this way, after getting knowledge from mstruction, he becomes 
full of ardour in increasing the knowledge taught He becomes de- 
voted to it, that 1a, his mind x fixed there alone His senses are 80 con- 
trolled as to be kept away from anything other than it In a short 
time, he obtains the knowledge which hasreached the state of matunty 
described above Not long after getting such & kind of knowledge, 
he attains supreme peace That 1s, he obtains supreme bliss 218 


211. Tbe comparison of accumulated karmas to a sea to be crossed by the 
boat of knowledge shows their infinite extent and their duration from time 
immemorial But as crossing the sea is no guarantee aguinst future lapses, 
there 18 the comparison with firewood Karmas can no longer act after being 
reduced to ashes 

212 That is, among things other than knowledge of the Lord (T C.) 

218 T. C. compares II 70-72 The supreme peace or supreme bliss 
mentioned here is that which arises from self. rualisation, and not the bliss or 
peace of final emancipation 
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asarrean सशयात्मा विनश्यति । 
नायं लोकोऽस्ति न परो न सुखं संशयात्मन' ॥ Yo |i 


40 He wo 16 of a doubting self (i. e., mind), being ignorant and lack- 
sng ardour, perishes. For hm who has a doubting self, there ss neues 
this world, nor the next, nor happiness 


He who 1s ignorant, that 1s, devoid of tho knowledge thus received 
through instruction who has no ardour for the means for developing 
the knowledge taught, that 1s, who does not make efforts to progress 
quickly (m such knowledge) and who, m regard to the knowledge 
imparted to him, has a doubting self, that 1s, a doubting mmd—such 
a man perishes, that 1, 18 lost To him who has doubting mind about 
this knowledge concerning the real nature of the self which has been 
taught, even this material world does not exist, nor the next world The 
meaning 18 that the ends of human life consisting of virtue, wealth 
and desire, are not attamed How then can mokga (be attained)? 
For in respect of all the ends of human life, their nature is such that they 
can be successfully attamed only by the rites prescribed in the datraa- 
and the success arising from the rites prescribed im the s@stras follows 
from the certam conviction that the self is distinct from the body 
Hence sharing in (even) a bit of happmess does not fell to the lot of 
the man who has a doubting mind about the self 


योगसन्यस्तकर्माण ज्ञानसच्छिन्नसशयम्‌ । 
आत्मवन्त न कर्माणि निबध्नन्ति धनञ्जय ॥ ४१ ॥ 


उँ) Karmas do not bind, O Arjuna (Dhanañjaya), one who has 
given up acion through yoga, whose doubts are cut away by knowledge 
and who ws of a firm mind 


Countloss karmas of the past which form the cause of bondage, do 
not bind him, who has, through the yoga 4s taught above, “ given up 
work, that 1s, whose work has assumed the form of knowledge 
who has cut away all doubts in regard to the self by the knowledge 
of the self as taught above and whos of a firm mind, that 18, 1s atten- 
tive, with the mind fixed firmly on the purport of what has been taught 


214. There reference 15 to the teaching in IV 18 (T €) 
215 Giving up action here means giving up agency, etc , and not complete 
renunciation of action (T. C) The latter meaning 13 given by Sri Saükara 
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तस्मादज्ञानसंभूत हृत्स्थ शानासिनाऽऽत्मनः | 
fada सशय योगमातिष्ठोतिष्ठ भारत II ४२ ॥ 


2 Therefore, cutting off with the sword of the knowledge relating to 
the self, this doubt, which ts caused by ignorance and is established in 
the heart, practise (harma-yoga), O Arjuna (Bharata), and rise up 


Therefore, after entting off, by the sword of the knowledge of the 
self as taught hy Me, the doubt about the self which 16 born of beginn- 
mgh ss ignorance and is establishod im the heart, practise the karma-yoga 
taught hy Me For that purpose, rise up, O Bharata Such 13 the 
meaning 


CHAPTER V 


In the fourth chapter, the various kinds of harma-yoga an ansing 
from its having the form of knowledge and the primacy of the clemont 
of knowledge (therem) have been taught In the third (chapter) it olf 
it has been taught that even for one who is qualified for 5d na- M 
barma-yoga ix more valuable, as it has within itself knowledge of the 
self, ts free from the liability to mterruption, i5 oasy to do and 15 mdv- 
pendent (of other things) Now (1n tho present chapter), it 1s shown 21 
that kerma-yoga is quicker (m securmg results) than the discipline of 
19 0289 as a means for the realisation of the self Then i5 taught the 
manner of meditating (on the self) as not bemg an agent, whichis melud- 
ed in harma-yoga This knowledge®!? which has its roots in (९ A 
from oris « sed by) that Aor ma-yoga is then mv estigated 


अर्जुन उवाच-- 
सन्यास कर्मणा कृष्ण पुनर्योग च शससि | 
यच्छय एतयोरेक qe ब्रूहि सुनिश्चितम्‌ ॥ ? ॥ 


ARJUNA SAID 


| You pawe, O Ayana the pring up of works and again (the) 
yoga (uf nds) Of these, ill me which one rs well ascertained to he 
preferable 


‘You praise the giving up of works, that 15, jüdna-yoga, and 
agam, harma-yoga.”’ This ig whet 15 said In the second chapter, 
You have shown that Aurma-yoga alone should be first practised by 
the aspirant after mokga and that the vision of the self should bo effect- 
ed by means of jiina-yogo by one whose mind has ite impurities rubber 
off by banna-yoga Agam, in the third and fourth (chapters), You 
praise tho discipline of karma to the effect that the discipline of Alarma 10 
better (than Jidna-yoga) even for one who has reached the stage of 
bemg qualified for gidna-yoga, and that as a means for the attainment 
of the self, it ıs independent of the discipline of jfidna 


216 ‘This summary of Chapter V 1s based on @ S. (9) 
217 The knowledge referred to here 15 that arising in the matured state of 
karma-yoga 
BG —3 
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There, of these two, Jidna-yoga and karma-yoga, tell me which 
alone is well ascertamed to be preferable, that 1s, pre-eminentils by 
reason of ense (m practice) and quickness (in bringing about results 
m tho matter of servingas tho means for the realisation of the self)" 


vf. 
संन्यासः कर्मयोगश्च निइश्वेयसकरावुभौ । 
तयोस्तु कर्मसंन्यासात्‌ कर्मयोगो विशिष्यते ॥ २॥ 


THE LORD SAID 


2 Both renunoiatꝛon (of works) and karma-yoga bring about the highest 
good But, of these two, karma-yoga excels the renunciation of works 


Evon to ono who has the capacity for j/íána-yogo, (both) renun- 
ciation, that 1s, 9#dna-yoga, and karma-yoga are independent (of each 
other), and bring about the higbest good But of these two, karma- 
yoga, excelsa the renunciation of works, that 18, j/iána-yoga 


Ho (Sri Kena) here explains whonce this 18 80 


शेयस्स नित्यसंन्यासी यो न द्वेष्टि न काङ्क्षति । 
faria हि महाबाहो सुखं बन्धारप्रमुच्यते ॥ २ ॥ 


3 He who nether hates nor desires and ts free from (the influence of) 
the pairs of opposites 18 to be understood as ever given to renunciation 
(of works) Hence, O maghty-armed (Arjuna)! he 18 easily liberated from 
bondage 


That darma-yogin®® who is satisfied with the experience of the 
self which 1s included in it (karma-yoga), who desires nothing different 
therefrom, who therofore hates nothing at all, and who, solely on account 
of this, 18 capable of enduring patiently the pairs of opposites, he should 


218 ‘ *reyas' 18 glossed as sreptham in order to show that it is not an 
adverb and that it doea not moan prosperity or beatitude 

219. Sri Sankara understands the question hero to be from ono who regards 
it his duty to pursue either giana or karma, since both cannot be pursued together 
and thers 18 no injunction to adopt thom at different times. 

220. The commentary makes it clear that tho nuya-sannyŭsn of this voree 
should not bo taken to be a jidna-yogn Sri Sankara's view is not different 
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be regarded as ever given to renunciation, that 15, ever devotod to the 
disciphne of knowledge Ha 1s therefore easily liberated from bondage 
on account of his bemg devoted to karma-yoga which 18 easy to do 


The independence of jidna-yoga and karma-yoga from each other 
m the matter of serving as means for the realisation of the self, He 
(Sri K rena now) sets out 


साख्ययोगौ पृथग्बाला' प्रवदन्ति न पण्डिता: । 
एकमप्यास्थितस्सम्यगुभयोविन्दते फलम्‌ ॥ ४ ॥ 


॥ (Ignorant) children declare that Sátkhya (or karma-yoga) and 
Yoga or (jñäna-yoga)??! are different, but not those possessed of tru 
wisdom He who adopte well even one (of them) obtarns the fruit of both 


Those who declare )&dna-yoga and karma-yoga nie different on 
account of diffsrence m results—they are children, that 14, persons with 
imperfect knowledge They are not those possessed of true wisdom 
they do not know the whole truth The meaning in that they are 
not possessed of true wisdom who say that karma-yoga brings about 
only Ind na- yoga, that Jidna-yoga alone brings about the vision of the 
self and that the two are thus different on account of difference m their 
fruits As both have only the vision of the self as the fruit, one who 
adopts well only one of them, on account of both having the same 
fruit, obtains that fruit only 


He (Sri Krsna) further explains the same 


यत्सास्यैः प्राप्यते स्थान तद्योगैरपि गम्यते | 
एक साख्य च योग च यः qs स पझ्यति ॥ ५॥ 


5 That goal which «s attained by the San hu, 222 the same is attarned 
the Yogns also. He who sees the Sdvkhya and the Yoga to be one, he 
(indeed) sees (truly). 


221 Asin III 3, tho Sankhyas and the Yogins are understood to be those 
following jiiina-yogo and karma-yoga respectively Sri Sankara glosses‘ Sinkhya ' 
as sannyasa with gad and ' Yoga’ as karma-yoga with equanimity of mind 
and other means to iia, 

222 T C notes a reading for the first half of the first line of Yidavaprakiida 

| Saakhyih paáyant ". 
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The fruit in the form of the vision of the self which 18 obtaired by 
the R&tkhyas, that 16, those devoted to the discipline of knowledge, the 
same (fruit) ix obtamed also hy those who are devoted to harma-yoga 
The neaning is that he alone 1s possessed of true wisdom who sees the 
Sankhyn and the Yoga as one on account of their having the same 
frut, that is, (sees them) as admitting the choice of either (of them) 


He (Sii Kjena) pomts out the extent of tho difference betwoon 
thom 223 


सन्यासस्तु महाबाहो दु खमाप्तुमयोगत. | 
योगयुक्तो मुनिब्रह्म नचिरेणाधिगच्छति ॥ ६ ॥ 


७ Renuncration, however, O mighty-armed (Arjuna), 1s hard? 
to attain without (the adoption of) Yoga The meditating sage who has 
adopted Yoga attains the brahman without delay 


Renunciation, that 15, Jidna-yoga, cannot however, be attained 
without yoga, thet 1s, without karma-yoga, He who has adopted yoga, 
that 1, one who has taken to karma-yoga and who 1s by himself a sage, 
that 15, given to meditation on the self after gomg through Aarma- 
yoga with ease, attains the brahman, 228 that 18, realises the self, without 
delay, that is, m a very short time. But one adopting na- og goes 
through jiidna-yoga with great difficulty The meaning 1s that, because 
it (1.0 , i na · yoga) ıs difficult to do, he attains the self after a longtime 


योगयुक्तो विशुद्धात्मा विजितात्मा जितेन्द्रियः à 
सवंभूतात्मभ्ूतात्मा gaaf न लिप्यते ॥ ७ ॥ 


He who is devoted to yoga, who is pure of self, who has his self 
completely under control, who has overcome the senses and whose self has 
become the «lf of all beings,- cven while being engaged tn action, he १३ 
not sorled 


323 The goal being the samc, both the karma yoga and the giana yoga 
are alternative means thereto But there is difference betwcen them in rogard 
to 0986 of performance, quickness m reaching the goa! and the suitabihty of 
particular individuals therefor (7 C ) 

224. Tho use of * dubkham ` (rendered as hard’) in neuter may be justified 
on the analogy of ७ similar use of * eadyam in Sakyarh ab paturh våtäh 
in Ram (VI. 28. 8) (T C) 

225 Sr Šankara undorstand~ by * brahman ° hore * sannyósa °, 
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But he who ıs devoted to karma-yoga remains engaged in the 
performance of work which 1s pure (being free from rajas and tamas) 
which 18 prescribed by the édsfras, and which is of the form of the wor- 
ship of the Supreme Person By this (means), he becomes purified in 
mind He has his self completely under control, that 18, he has his 
mind easily subdued on account of his mind being occupied. with the 
work which he has practised 3229 Hence he has overcome the senses 


His self has become the self of all embodied being: that 19, on 
account of Fis being devoted to meditation on the real nature of the self, 
who 15 the agent, his self has become the self of all embodied beings like 
the gods etc For to one who meditates on the real nature of the self, 
the self 15 of the samo form m himself and in the gods and such others 
The differences among the gods und others cannot be m respect of the 
form of the self, ax these (differonces) are based on particular modi- 
fications of the prakrts (+e ,on their bodies) Presently, He (Sri K Nn) 
willteach For the brahman (or tne individual self), when unsullied or 
freo of contact with the pralytz) 13 the same everywhere (V 19), 
which 18 to the effect that, when separate from the prakytr, it (ve, 
the self) 15 of the same form everywhere m the bodies of the gods ete , 
on account of its bemg solely of the form of knowledge One who 
has become thus, oven while bemg engaged m action, is not sored 
by regarding what i other than the self ay the self he 15 not at all 
connected therewith Hence he attains the self without any deloy 
Such 14 the meanmg 


As karma-yoga 1s alone better on account of its being oasy to do and 
of its qtuckness m securing fruits, therefore listen to its requisite 


नैव किन्बित्करोमीति युक्तो मन्येत तत्त्ववित्‌ । 
पश्यञ्सृष्बन्‌ स्पृशन्‌ जिघ्रन्नरनन गच्छन्‌ स्वपङश्वसन्‌ ।। ८ ॥। 


प्रलपन्‌ विसृजन्‌ गृह्वत्नुन्मिषश्चिमिषन्नपि | 
इन्द्रियाणीन्द्रियार्थेषु वर्तन्त इति धारयन्‌ ॥ ९ ॥ 


8 The knower of (the) truth (about the self) who w devoted to yoga 
should think, I do not know anything at all, even though he 18 seeng, 
hearing, touching, smelling, eating, moving, smelling, breathing 


226 Sri Sankara glosses 1 mu as ' ryitadeha’, onc who has conquered 
his body. 
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9. Talking, discharging, receiving, opening the eyes, or closing the 
eyet—bearing in mind that the senses operate of themselves in relation to 
the objects of the senses. 


Thus, he who knows the truth about the self should bear m mind, 
that 18, constantly remember that the ear and other organa of sense, 
the organ of speech and other organs of action and the vital breaths? 
operate of themselves in relation to their own objects He should 
think, I do nothing. The meaning 1s that he should think, To me 
who am solely of the nature of knowledge, this kind of agency which bas 
been brought about by association with the sensesand the vital breaths 
as 9 result of karma, has not arisen on account of my essential 
nature 86 


ब्रह्मण्याधाय कर्माणि सङ्ग त्यक्त्वा करोति T: । 
लिप्यते न स पापेन पद्मपत्रमिवाम्भसा ॥ १० |i 


10 Whoever, having made over (all) works unto the brahman (or the 
prakrts) and having given up (all) attachment, performs work, hes not 
stained by sin, (even) as the lotus leaf is not (wetted) by water 


Here by the word, brahman’, the prakrts is mentioned. 22 For 
later on He (Sri Krsna) will say - The womb (from which the um- 
verse 18 born) is that great brahman of Mme” (XIV 3) While the 
prakrts remains in the form of the senses, since the senses are particular 
modifications of the prakrts, whoever, as taught in the passage begun- 
ing with Even though he is seemg, hearmg (V 8), makes over 
(all) work to the brahman (or the prakrt), gives up attachment and 
engaged himself in (varied) activities, thinking, “I do nothing at all 
auch a person, even though he remains in contact with the prakyts, 
is not stained by the sin which is the cause of bondage and which 18 
of the form of considering the prakrts (or the body) as the self As 


227. Seing, hearing, touching, smelling and eating are activities of the organ: 
of sense Moving, talking, discharging and receiving aro the activities of ths 
organs of action. Sleeping, breathing, opening the eyes and closing them are 
activities of the vital broaths (T C) 

228 This has to be distinguished from Sri Sankara’s view that true knowledge 
as in the cage of the man who secks for water in a mirage, leads to cessation 
from action. 

299 Sci Sankara glossos ' Brahman as the Lord. 
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a lotus leaf by water the meaning is that he is not stamed(by karma) 
even as the lotus leaf, though in contact with water, 1s not stamed (or 
wetted by water), 


कायेन मनसा बुदधधा केवलेरिन्द्रयैरपि । 
योगिनः कर्म कुर्वन्ति सङ्ग त्यक्स्वाऽऽत्मशुद्धये ॥ ११ ॥ 


11 To attam the pursficatvon of the self, the yogins, giving up attach- 
ment, perform work by means of the body, by means of the mind, by means 
of the intellect, as also by means of the senses merely 


Giving up attachment to Svarga and such other fruits, the yogsne 
perform such work as can be carried out by the body, the mind, the 
intellect, and the senses, to attam the purification of the self, that 18, 
for destroying the bondage of karma which has been acquired of old 
and which has affected the self (1 e , stood in the way of the realisation 
of its true nature) Such is the meaning 


युक्तः कमफल त्यक्त्वा शान्तिमाप्नोति नैष्ठिकीम्‌ । 
अयुक्त. कामकारेण फले सक्तो निबध्यते ॥ १२ ॥ 


12 He who ws devoted (to the quest for self-realssatvon) gives up the 
fruts of works and attains enduring peace. One who is not (so) devoted 
gets attacked to the fruits (of works), being impelled by desire, and becomes 
subject to bondage 


He who 1s devoted (or ४४६४६) 1s one who is free from longing towards 
fruits other than (the realisation of) the self and 1s exclusively devoted 
to the self. Giving up the fruits of works and performing works only 
with a view to purify the self, he attams enduring peace that ig, he 
attains the bliss which 1s of the form of the experience of the self and 
18 lasting! One who 18 not (so) devoted has longing for fruits other 


230 This verse is intended to answer the following doubts (I) whether 
there is no zin in doing actions with desire for fruits and with the feeling that 
one is not doing anything , (11) whether there 1s any use, if one is really tho agent, 
m ascribing the agency to limiting conditions ; and (iii) whether contact with 
the prakris will not lead one to mistake the body for tho soul, oven when meditating 
thus (T C.). 

231 Sri Sankara understands by narsthskl ‘ants’ the peace of mokga, 
which armes out of devoted discipline progressing through the stages of purity 
of mind, attainment of knowledge, renunciation of all works and devotion to 
knowledge. 
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than the self Hes dismolmed to the vision of the self Being impelled 
by desire, he becomes attached to the fruits (of work) and performs 
works and gets bound for ever hy karmas That is, thus be 19 per- 
petually in the cycle of births and deaths. 


Therefore, what 18 said 15 that, devoid of attachment to fruts and 
attributing works to the prakytt which has evolved into the form of 
the senses, one should perform works only for tho sake of freedom from 
bondage of the self 


Then, the making over of the agency to the ATi: wluch has 
evolved into the form of the body 15 taught 


सर्वकर्माणि मनसा संन्यस्यास्ते सुख वशी । 
नवद्वारे पुरे देही नैव HAM कारयन्‌ ॥ १३ ॥ 


l3 The embodied self, making over by means of the maul all works 
to the city of nine gateways and being master of itself, dwells at case 
nether doing any thang at all, nor causing (the body) to work 


The embodied self makes over all works to the city of iine. gate- 
way»??? with the help of the mnd which bas judged that the agency 
of the self ın respect of works is due to association with the body 
as a result of ancient karmas and not to its own nature Bong master 
of itself, ıt dwells at ease, neither performing action which has its 
basin in the body, nor causing the body to work 


He (Sri Krishua) proceeds to speak of the natural state of the self 
as it 14 actually in itself 


न कतृत्व न कर्माणि लोकस्य सृजति प्रभु ।” 
न कर्मफलसयोग स्वभावस्तु THAT ॥ १४ ॥ 


14. The master (soul), in relation to the world (of embodied bewgs), 
does not give rise to agency, nor to actions, nor to union with the frusts of 
action But only the innate tendency operates 


232 This city is the human body, the mine gateways being the eyes, the 
ears, the nostrils, the mouth and the organs of excretion hath Up (V I) makos 
the gateways elevon— probably adding tho fontanelle and tho navel T C thus 
makes olent the figure The city 1s the body, the senses are the citivens, the 
Lord is ita ruler and the individual self 15 a servant of the Lord 


Verse 15] RAMANUJA-BHASHYA 137 


In respect of this world (of embodied bemgs) which exists m 
association with the pradyt: m the forms of gods, ammals, men and 
immovable things, the master self who 1s not subject to karma and 
18 established m his own essential nature, does not give riso to, that is, 
does not produce“ the agency individual to gods and such other 
beings, their varied and peculiar activities and their union with fruits 
in the form of (being born as) gods efc., as a result of these different 
activities Who then (gives rise to them)? “ But only the inate 
tendency operates," The innate tendency is the subtle impressions 
arising from (association. with) the prakyti The meaning 1s that all 
this agency and such other things do not arise from the mtrmate nature 
of the self but are produced by the subtle impressions croated by 
mistaking às the self those (forms of the prakyti like the gods eto.), 
on account of contact with the prakrts in the forms of gods and other 
bemgs -contact which has arisen from the flow of previous karmas, 
contimung from time without begmnng. 


नादत्ते कस्यित्पाप न चेव सुकृत विभुः । 
अज्ञानेनावृत शान तेन मुह्यन्ति जन्तवः do १५ ॥ 


15 He (१ e., the master soul) who s not limited to any particular 
localuy of space, a does not take away २३५ the sn of any one, nor even 
the good fortune Knowledge rs enveloped by that which 1s opposed to 
knowledge Living beings are deluded by ths (enemy of knowledge) 


He (the master self) 1» not hnuted to any particular locality of 
space He 1s not to be met somewhere only. The bodies of the 
gods ete do not constitute his particular region Hence ho 15 not the 
kinsman of any one, noi the enemy of any ono For this reason, he 
does not take away, that 1s, does not remove the evil, that is, the 
sorrow of any one such as his son. who is regarded with affection on 
account of lus bemg related to him Nor does he take away, that 1, 
remove the good fortune, thut 1«, the happiness of any one who Js 
regarded uumically 


233 This ts intended to rebut the interpretation that srjals’ hore means 
gives up (T. C.) 

234. * Vebhu’, which generaliy means all- perrading , is thus explained here 

235 ' Adatte’ has been rendered as takes away ' and not serves’ 
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All this 1s produced by unconscious subtle impressions In 
the case of one whose essential nature is such, how do these preverted 
subtle impressions arise? '' Knowledge 18 enveloped by that which 
18 opposed to knowledge." His knowledge is enveloped, that 18, con- 
tracted by a series of previous karmas which are opposed to 
knowledge—contracted so that he might become fit to experience 
their own results. By this karma, which 18 m the form of a veil over 
knowledge, umon with the bodies of the gods etc and the delusion 
which is m the form of mistaking such bodies for the self are produced 
Iu consequence there will arise the unconscious subtle impresmon of 
such misapprehensions of the self and the unconscious subtle im- 
pression in favour of activities suitable thereto, from these subtle 
impressions (arise) misapprehension of the self m what 1s its opposto 
and the undertaking of works, 


He (Sri Kreps) now proceeds to bring together in their proper 
temporal sequence what has been taught before in “ You will com- 
pletely cross over all sin solely with the help of the best of knowledge ” 
(IV. 36), “ The fire of knowledge reduces all karma to ashes in the 
same way (IV. 37), and“ For there is no purifier equal to knowledge °’ 
(IV. 38), 


शानेन तु meri येषां नाशितमात्मनः । 
तेषामादित्यवज्ज्ञातं प्रकाशयति तत्परम्‌ ॥ १६ ॥ 


16. In respect of those in whom this enemy of knowledge has been 


destroyed by the knowledge of the self, that knowledge, in their oase, 18 
supreme” and illuminates like the sun 


While all the selves are thus situated, in tbe case of those selves 
by whose knowledge, which has the characteristics already mentioned, 
which arises from the teaching about the real nature of the self, which 
has the self for its object, which 18 capable of becoming better and 


236. Thus far, the varieties of the meditation on the self not being the agent, 
mentioned in Obapter III, have boen described Now the particular kind of 
knowledge referred to in Chapter IV 1s investigated (T C) 

287. Param, rendered ‘ supreme’, is taken as an adjective qualifying 
‘ knowledge’, Ari Sankara, however, takes 1: as a noun in the objective case, 

meaning ‘ supreme reality. This Supreme Reality is conceived as shining in 


knowledge. 
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better by daily practice and whose purity cannot be exoelled, this 
enemy of knowledge which conceals this knowledge and which 1s in the 
form of the accumulation of countless karmas flowing from time im- 
memorial, is destroyed—in the case of these (souls), this knowledge 
which belongs to their essential nature, which is unlimited and un- 
contracted, illuminates everything as ıt 18 in itself 


The plurality of the self on its essential nature is made out from 
the description of those whose ignorance 18 lost, as many, m the ex- 
pression, in respect of those" What has been understood from 
the statement, It is not at all that once I did not exist (II. 19), 
at the commencement (of the teachmg of Sr! Krsna), 18 stated here 
with greater clarity, This plurahty, moreover, 18 not due to limiting 
conditions“ (imposed on a single univereal Self) For there cannot 
be the shghtest trace of limitation 11 respect of those whose ignorance 
has been destroyed Knowledge is taught to be an attribute insepar- 
able from the essential nature of the self, because of the difference??? 
(between the self and knowledge) pointed outin the statement, 
„Knowledge, in their case, (illuminates) like the sum.” Moreover, 
by the example of the sun, the position of the knower and knowledge 
as similar to that of light and the luminous object 18 indicated. % 
Therefore, indeed, the contraction of knowledge by karma m the state 
of samedra and (its) expansion m the state of mokga 15 propor and 
appropriate 


तद्बुद्धयस्तदात्मानस्तल्षिष्ठास्तत्परायणाः । 
गच्छन्त्यपुनरावृत्ति ज्ञाननिर्धूतकल्मषाः ॥ १७ ॥ 


17 Those whose intellects seek «t, whose minds think about it, who 
undergo discipline for sts sake and who hold $t as their supreme objective, 
have thew sins completely washed away by knowledge and attain that state 
(of the self) wherefrom there is no coming baok again €t 


238 The reference 18 to the systems of Sri Šankara and Sri Bháekara 

239. This 1s to stress the point that the self even in the pure state is a knower 
and not mere knowledge (T. OC). 

240 Sri Råmānuja holds that the self, while being knowledge as substance, 
has also attributive knowledge. Honce the analogy with the sun which is light 
as substance and also has light as ite attribute. Seo S B I, pp 05-77, and 
8 B. III. pp 116-129. 


241. Tho various stages in the progress of the experience of the true nature 
of the self are here indicated (T. C.) 
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Those whose intellects seek 1; are those who are resolved on 
securing a vision of the self in that way Those whose minds think 
about it are those whose minds have the self for their objects Those 
who undergo the discipline for it are those who are devoted to practices 
for its attamment Those who hold it as their supreme objective aro 
those who regard ıt alone as their highest goal (Such persons), having 
their previous sins completely washed away by knowledge practised 
in this way, attain the self as described and as in the state wherefrom 
there 18 no coming back again 


The self which 1s in a state from which no return is possible, that 
self is said to be one wherefrom there 1s no coming back again १५2 
Tho meaning is that they attain the self which abides m its own nature 


विद्याविनयसपन्ने ब्राह्मणे गवि हस्तिनि । 
शुनि चैव श्वपाके च पण्डिता. समर्दाशन ॥ १८॥ 


18. The wise see alike m regard to one well endowed with learning 
and humility, a Brühmana, a cow, an elephant, a dog and a dog-eater 
(or an outoaste) 


The wise are those who know the real nature of the self They 
geo alike everywhere in regard to souls which are perceived to be 
extremely diffsrent m form (from one another)—such as one who 
18 well endowed with learning and hunulity, a mere Brähmaha, 2% 
a cow, an elephant, a dog and a dog-eater and similarbemgs, because 
they (all) have the sole form of knowledgo The meanmg is that the 
difference of forms 1s due to the prakrtt and not to the self, and that 
they sco the self as similar everywaere on account of its having the 
sole form of knowledge 


इहैव तैजितस्सर्गो येषां साम्ये स्थितं मनः । 
निर्दोष हि सम ब्रह्म तस्माद्ब्रह्माणि ते स्थिता ॥ १९ ॥ 


242 झा Rümünuja tahes ' apunardv,(( " as descriptive of the self as realised, 
while Sri Sankara understands thereby cessation of further contact with bodies 
as what is attained by the ascetics doseribed in this worse 

248. Sri Sankara takes vidi einaya-sampanna as an adjective qualifying 
* Brahmana’ But here it 18 tahon as an independent nominal phrase by itself 
T. C. points out that the others referred to have no qualifying adjectives, and 
as the cow and the elephant and the dog and tho dog-cater seem to constitute 
two paire, the man of learning and humility and the Brihmapa must form another 
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19 Even now oreatvon 18 conquered by those whose mind is established 
in equals For the brahman (or the swndividual self), when unsullred 
(or free of contact wrth the prakrts), is the same everywhere. Therefore, 
they abide in the brahman (+ e, realise sts sameness everywhere) 


By those whose mind 1s established in equahty m respect of all 
selves in the manner described—by them, even now, even at the 
stage of practising the means, creation 18 conquered, that ix, samsára 
is overcome 2% For, when unsullied, the brahman is tho same every- 
where For, indeod, the thing, self, when In a state of freedom from 
the impurities arismg from contact with the prabytz, is the same 
everywhere as the brahman ?% If they are established 1n the equality 
of all selves, they indeed abide in the brahman, And abidance in tho 
brahman 1s certamly the conquest of samsdra The mo ning 18 that 
those who meditate on the equality of all selves, on account of their 
having the sole form of knowledge, are, indeed, emancipated (from 
sathsGra) 


The manner of hfe by observing winch the npening of knowledge 
m the form of equality of vision comes to one practising karma-yoga-— 
that manner of life Ho (Sri Krsna) teaches here 


न प्रहृष्येत्प्रिय प्राप्य नोद्विजेस्राप्य चाप्रियम्‌ । 
स्थिरबुद्धिरसमूढो ब्रह्मविद्‌ब्रह्मणि स्थित ॥ २० d 


20 He who, having learnt about the brahman (or the individual 
self), is seeking to abide (let 18 abiding) in the brahman, whose mind 18 
on that (self) which ts enduring and who 18 free from the delusion of 
adentity (with the body)—he should not feel elated on obtaining what ts 
pleasant, nor feel distressed on obtaining what 18 unpleasant 


Whatever becomes pleasant to one remaming m whatever body 
and staying in any condition on account of the subtle impressions of 
previous karmas, and whatever becomes unpleasant—after obtaining 
these two, one should not feel elated and distressed (respectively) 
How (is this to be achieved)? One must have the mind on that wluch 
18 endunng. H> whose mind is on the enduring self is one whose 


244 They have almost attained salvation, and the vision of equality gives 
thom a bliss only a little leas thon the supreme beatitude 

245 The individual self 18 called the brakman hore, as in its puro state it 
18 similar to the Supreme Brahman 
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mind is on that which 1s enduring.“ One must (also) be free from 
the delusion of identity The delusion of identity 1s the delusion of 
identifymg the enduring self with the impermanent body One free 
from it (18 here spoken of) And how can (all) this be? He, having 
learnt about tho brahman (or the mdividual self) 18 abiding in the 
brahman. That is, having become a knower of the brahman through 
instruction (from wise secrs), he remains constantly engaged 1n practices 
directed towards (attaming) the brahman 


What 1s said 1s this, One should learn the truth about the self 
from tho teaching of those who know the truth Striving for realising 
the same, he gives up esteeming the body as the self and becomes 
established in the agreeable experience of the vision of the endunng 
self Let him not feol elstion and distress on meeting with the pleasant 
and tho unpleasant which arise (from the prakyt: and are impermanent 


बाह्यस्पर्शष्वसक्तात्मा विन्दत्यात्मनि यस्सुखम्‌ | 
स ब्रह्मायोगयुक्तातमा सुखमक्षय्यमश्नुते ॥ २१ ॥ 


21 He whose mnd ts not bound by affection to external contacts 
and finds happiness in the self —(he) has hos mind devoted to the attaanment 
of the brahman and enjoys undeoaying bhas. 


He who finds, that 1s, obtains happiness” ovly in the self within, 
his mind not bemg bound by affection in the manner already stated 
to external contacts, that 18, to experiences of objecta other than the 
self—such a person gives up repeated contemplation of the prakrts 
(ve, of the agreeableness of sense-objects) ; has his mind devoted to 
tbe attamment of the brahman, that 1s, has his mind constantly engaged 
in (contemplation of) the brahman, and attains the undecaying bliss 
which 18 of the form of the experience of the brahman 


He (Sri Krsna) proceeds to speak of the pleasure arising from 
the prakrtt as well worthy of rejection. 


246. Sri Sankara glosses ' sthira-buddhs ’ as one whose mind is free from 
doubt 

247. Tho sukha of tho first line has to bo distinguished from that of the second 
lno The former refors to the happiness arising from knowledge derived from 
instruction. Iteonstitutes the beginning of an unending blisa which 18 mentioned 
later on and which arises after the experience of the direct vision of the self (T C.). 
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à हि संस्पशंजा भोगा दुःखयोनय एव d । 
आद्यन्तवन्तः कौन्तेय न तेषु रमते FT SS UI 


32. For those pleasures whioh result from contacts (with external 
objects), they are certainly the sources of pain They have a beginning 
and an end, O Arjuna (Kaunteya)/ The wise man does not find joy 
in them 


Those pleasures which result from the contacts of the sense-objects 
with the senses, they are sources of pain, that 1s, have pam as their 
result. They have a beginnmg and an end ; that 18, they are indeed 
perceived to remain only for a brief while One who knows their real 
nature* does not find joy in them 


शक्नोतीहैव यः N प्राक्‌ शरीरविमोक्षणात्‌ । 
कामक्रोधोद्भवं वेगं स युक्तः स सुखी नरः qa 


23. He who 1s able, even here, before he vs hberated from the body, 
to withstand the strong impulse springing from desire and anger, he is the 
fit man (for seeing the self), he +s the happy man 


He who is able to withstand, that 1s, to check the strong impulse 
springing from desire and anger through his love of the experience of 
the self, (he who 1s able to do this) before he 18 liberated from the 
body, even here, that 18, even during the stage of practising 
the means—he 18 the fit man, one suited for the experience of the 
self He alone, dunng the time that succeeds his liberation from the 
body, becomes solely immersed in the bliss of the experience of the self 


योऽन्तस्सुखोऽन्त रारामस्तथाऽन्त््योतिरेब य. । 
स योगी ब्रह्मनिर्वाणं ब्रह्मभूतोऽभिगच्छति ॥ २४ ॥ 


24 He whose happiness «s solely within, who has his place of pleasure 
solely within, and who has similarly all Ms sllumination within—he 18 
the yogin, who, having become the brahman, attains the blass of the brahman 


248. The wise man (budha) mentioned here ıs compared by T. C. with one 
possessed of the five forms of external contentment relating to abstinence from 
objecte of sense, as described in the Süskhya Karskas, 50. He sees five kinds 
of evil in the enjoymente of sense-objecta, connected with the way in which they 
are won, protected, and enjoyed, their tendency to waste and the injuries caused 
to others in all this. 
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He who, giving up all the experiences of the external objects, 
1s happy within, that 16, has his sole happiness in the experience of the 
self, who has his place of pleasure (drama) within, that ix, whose solo 
plessure-garden 18 the sclf;? and m respect of whom the self by its 
own qualities develops and sustams happiness?9—he who is of this 
description and who accordingly has his illumination within, that 18, 
who lives, having his knowledge centred solely on the self he, the 
yogin, who has become tho rah man, 99: attains the bliss of thc brahman, 
that ix, the bliss 252 of the experience of the self 263 


लभन्ते ब्रह्मनिर्वाणमृषय. क्षीणकल्मषा | 
छिन्नद्वैधा यतात्मानस्सर्वभूतहिते रता ॥ २५॥ 


39 The sages who are freed from dualiem, whose minds arc well 
directed, and who are devoted to the welfare of all beings, become cleansed 
of all sins and obtain the bliss of the brahman 


The sages are the seers who are intent on the vidon of the sil 
Iu their case dualism 18 destroyed: that is, they aro freed from pairs 
of opposites like cold and heat eto 2 They havo their munds well 
directed: that 15, their minds are established in the self They are 
devoted to the welfare of all bemgs that 15, they are intent on things 
which contribute to the welfare of all bemgs, as if m their own case 
Those who are like this have all sms opposed to the attamment of the 
self destroyed, and obtain the bliss of the brahman 255 


249. Sri Šankara glosses * drama’ as‘ krida’, sport 

250. The essential qualities of the self like freedom from sin, knowledge 
and bliss stimulate discussions and writings which give happiness like sport (7 C ) 

251 Becoming the brahman’ here refers to freodom from the delusion 
01 identifying the self with tho body and the realisation of the truc nature of 
the self in the fullness of its knowledge and other qualities 

252 T C contrasts another commentary which glosses* nirviina Ae saints’, 
or peace 

258, To the yogin mentioned in this verse, tho self is the object of cnjovment, 
the place of enjoyment and tho auxiliary instruments of enjoyment (T. € ) 

254 Sri Sankara glosses drutddka as doubt and Sri Madhya as doubt 
or nusapprehension ' 

255. The details of tho moral and spiritual exoreises for attaining success 


m the vision of equality have been unfolded in successive stages from V 20 
onwards, In this verse, the heart of the matter—devotion to the welfare of 


all beings—is expounded (7 C) 
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He (Sri Kysne ) now teachos that for those hiis mg the charreter 
mentioned above, the brahman । o of attemment 


कामक्रोधवियुक्ताना यतीना यतचेतसाम्‌ | 
अभितो ब्रह्मनिर्वाण वतंते विजितात्मनाम्‌ ॥ २६ o 


26 To those who arc free fron desire and anger, who aie striveng 
(for self-realisation), uho are regulated in thought and who have 
attained self-conquest,?99 the bliss of the brahman 1९ lose at hand on all 
sides 


To those who are free from desire and anger, who ure striving, 
that 15, given over to the practice of self-restramt, who are regulated 
in thought, that 15, whose nunds are under control, and who have 
attamed self-conquest, that Is, whose minds are completely con- 
quered25’—t0 such the bliss of the brahman is close at hand on all 
sides %8 The meaning 1s that to persons of this kind, the bhss of the 
brakman 15 already m hand 


He (Sri Kyspa) concludes the discus ion of the Aarina-goga, 
already deseribed, as culminating in the practice of mental concentra- 
tion which has for its object. (the realisation of) the self 


स्पर्शान्‌ कृत्वा बहिर्बाह्याश्वक्षुश्वेवान्तरे भ्रुवो । 
प्राणापानौ समौ कृत्वा नासाम्यन्तरचारिणौ i २७ ॥ 


यतेन्द्रियमनोबुद्धिरमुनिर्मोक्षपरायण । 
विगतेच्छाभयक्रोधो यस्सदा मुक्त एव स ॥ २८ ॥ 


256 Those who do not agree that there 16 a recapitulation hero of the 
teachings of V 20-25 adopt the reading, ‘ vidiütmanüm for ‘ vijuiimanüm ° 
(T C). Sri Sankara adopts ıt 


257 T C points out that the freedom from anger and desire and the 
etriving refer to verses 20-21, the regulation of thought to v«rac 24, and the 
attainment of self-conquest to vorse 22 Thus ‘ yatindm' is understood in its 
etymological sense, so as to hark buck to earlier teachings, but Sri Sankara 
understands by the term ascetics 


258 This indicates the promiso of quick attainment Sri Sankara, however 
interprets * abhiiak as both when alivo and dead 


146 THE BHAGAVAD-GITA [Chay V 


27. Keeping out all external contacts, durecting the eyes to the muddle 
pont between the eyebrows, equalising (the duration of) the incoming 
breath and the outgoing breath passing through the nostrils 


28. Whichever meditating sage has his senses, faculty of attention 
and intellect under control, ts devoted to mokga as hs Inghest object 
of attainment and has got rid of desire, fear and anger—he certainly 18 
a berated person at all times 250 


Keeping out all contacts with external objects, that 18, prevent- 
ing the outward activities of the senses, seated with an erect body 
1n à seat fit for the practice of meditation and mental concentration 
(yoga), fixing the eyes on the midpoint between the eyebrows, that 15, 
at the root of the nose, equalising the incommg breath and the out- 
gomg breath, that 1s, making the exhalations and the mhalations move 
equally; making the senses, the faculty of attention and the intellect 
not susceptible to engage 1n any pursuit other than the vision of the 
self; m consequence, being nd of desire, fear and anger; e devoted to 
mokga as his highest object of attainment, that 18, having mokga as 
his sole objective,—the sage, that is, one who is intent on the vision 
of his self (and who 1s of this description), he, indeed, 18 a liberated 
person at all times The meaning is that he 1s, indeed, a liberated 
person even in the stage of practising the means, as he would be m the 
stage of attamment 208 


He (Sri Krsna) (now) teaches how the karma-yoga described 
18 easy to practise—(the Aarma-yoga) which has the concentrated 
meditation (yoga) as its crown and of which the obligatory 
and occasional rites are essential elements 


259 There seems to be httle difference betwoen the yoga of meditation 
and mental concentration taught in these two stanzas and elsewhere in the Gita 
and the yoga of eight stages taught by Pataüjah Professor Rangacharya states" 
“t Indeod, dhyina-yoga in the Bhagavadgità means tho same thing as tho aafitga- 
yoga.” (L. C, I., p 534) 

260. Neithor inhaling deeply, nor exhaling so (T. C). Sri Madhva thinks 
that the practice of retention of breath or kumbhaka 1s referred to 


261. Keeping out contacta with objects of the senses loads to the control 
of the senses, the manas and tho intelloot, so that they do not stray away from 
tho quest for self-realisation (T. C). 

362. He is almost an emancipated soul, because his attempts will not prove 
futile. 
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भोक्तार यज्ञतपसा सर्वलोकमहेश्वरम्‌ । 
सुहृद सर्वभूताना ज्ञात्वा मा शान्तिमृच्छति ॥ २९ ॥ 


39 Knowing Me as the enjoyer of all sacrifices and austerities, as 
the Great Lord of all the worlds, and the friend of all beings, he attains peace 


Knowmg Me as the enjoyer of all sacrifices and austerities, as 
the Great Lord of all the worlds and as the friend of all bemgs," he 
attains poace, e that 18, attains happiness even while performing 
karma-yoga Him who is the Great Lord of all the worlds’ 
means Him who is the Lord of all tho lords of the worlds’, For 
it is said m the Sruti: “ Him who is the Highest Lord, being the greatest 
of all tho lords“ (Svet Up VI 7) Knowing Me as the Great Lord 
of all the worlds and as tho friend of all and regarding karma-yoga 
as of the nature of My worship, ho becomes engaged in ıt happily 
Such is the meamng All (creatures), indeed, strive to please a 
friend 


203. Sri Sankara here takes ‘ inti’ as referring to the peace of mokra 
which comes from the cessation of n vn. 

264. All’ here means not merely those following the öästrus, but also tho 
mass of men and even animals (T. C). 


CHAPTER VI 


श्रीमगवानुवाच- 
अनाभ्रित कर्मफल कार्य कर्म करोति यः । 
स संन्यासी च योगी च न निरगिनने चाक्रिय ॥ १ ॥ 


THE LORD SAID 


1 He who, not depending on the fruits of works, performs works, 
(regarding such performance) as an end tn itslef, ss a sannyisin and a 
yogin—but not one who has no sacrificial fire, nor one who does not per- 
form (presoribed) duties 


What has been taught «o far 15 Aarma-yoga with all its essentials 
and auxiharios Now the process of tho yoga which 18 of the nature of 
the vision of the self and which can be attamed by means of j/dna- 
yoga and karma-yogais discussed There it is sought to establish firmly 
the character of larma-yoga as a self-sufficient way (for the realisation 
of the self), for this purpose, Aarma-yoga 18 referred to again as being 
of the form of knowledge and as having for its crown the vision 


of yoga १७ 


He who, without depending upon such fruits of works as 8000५१, 
performs works, thinking, The carrymg out of works alone 1s the 
purpose (bara) ses Works by themselves are an end to mo, because of 
their constituting the worship of the Supreme Person who 18 our 
loving friend in every way. 7 There is nothing (ulterior) to be attamed 
by means of these (works) "—(he who performs works thus) ho 1 a 
sannyüsin, that is, one intent on -A, and also a yogin, that 1s, 
one intent on harma-yoga The moaning is that he is devoted to both 
these, which constitute the meane for achieving the yoga which 13 
of the nature of the vision of the self 


12 — — —— 


205 Tho summary of Chapter VI given hero 1s based on G S 10. In the 
opening verse here, tho first line refers again to karma-yoga as of the form of 
knowlodge, while the second shows barma-yogu to be self-sufficient 

266 ' Karyam’ is thus interpreted Sri Sankara takes it to moan what 18 
laid down in the (strat as obligatory 


267. bude V 29. 
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* But not one who has no sacrificia] fire, nor one who does not 
perform (prescribed) duties. That 1s, not one who has not taken 
up the porformance of ordamed works like sacrifices ote., nor one who 
1s devoted to mere knowledge The purport 18 that for such a person 
there is only the discipline of knowledge, while for one intent on karma- 
yoga there sre both (knowledge and works) 


He ($i Kreps) teaches (now) that there is also (an olement of) 
knowledge m the Aarma-yoga with the characteristics already described 


य सन्यास इति प्राहुर्योग त fafa पाण्डव | 
न ह्यसन्यस्तसड्धुल्पो योगी भवति कश्चन ॥ २ ॥ 


2 That which they call sannydsa (o1 renunciation), O Arjuna (Pan- 
dava), understand that to be (karma-yoga) For (among those practising 
various forms of harma-yoga), no one whose deluswe identification (of the 
body with the self) १३ not given up, becomes a yogin 


Understand that to be karma-yoga only which they describe i 
sanngdsa, that is, às il na- Yo, as the knowledge of the true nature 
of the solf He (Sri Krsna) explams this by the statement, For 
no ono whose delusive identification 18 not given up becomes a %. 
One whose delusive identification?” Js given up is one by whom the 
identification of the self in the prakrts, which 18 different from the 
self, 18 given up, is utterly rejected, by means of the im vostigation of the 
true nature of the self One whois not hke this 15 one whose delusive 
identification 19 not given up. For one who is not of this kind cannot 
become a karma-yogi among the karma-yogins mentioned, For ıt 
hae already bean stated Ho all of whose undertakings are free from 
desire (for fruits) and a delusive identification (of the body with the 
self) ” (IV. 19) 


268 Sri Sankara thinks that tho karmin In hore praised as having the worth 
of both the sannyãsın (who has no sacred fires) and the yogin (who has no duties) 
Sri Rámünuja perhaps equates the sannpisin with the man without sacrificial 
fires and the man without duties with ono practising mere jnàána-yoga Alter 
natively, the more Jhdna yogin may be indicated as one devoid. of sacred fires 
and ordamed works. 

269 The word, satkalpa’, which ordinarily means desire is thus ex 


plained Vide Note 191 under 1V 19 Sri Sankara takes sankalpa’ to mean 
* attachment and explains it as attachment to fruits 
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He (Sri Krsna) (now) teaches that karma-yoga alone achieves 
yoga (or the vision of the self) without mischance 


आररुक्षोमुनेयोग कमं कारणमुच्यते | 
योगारूढस्य तस्यैव शमः कारणमुच्यते ॥ ३ ॥ 


3. In the oase of the sage who desires to ascend to yoga, work ts sad 
to be the means, In the case of the same person, tranqusllity is sard to be 
the means after he has ascended to yoga 


In the case of an aspirant after mokta who desires to attain yoga, 
that 1s, the vision of the self, only karma-yoga 1s declared to be the 
means, In the case of the same person whon he has ascended to yoga, 
that 1s, when he is sottled m yoga, tranquillity, that is, cessation from 
works, is said to be the means. e The meaumg is that works ought to 
be performed till the attamment of mokga*”! in the form of the vieion 
of the self. 


He (Sri Kraua) now proceeds to say when he (1 e, such a sage) 
becomes settled in yoga 


यदा हि नेन्द्रियार्थेषु न कमंस्वतुषज्जते । 
सर्वसङूल्पसंन्यासी योगारूढस्तदोच्यते ॥ ४॥ 


4. For when one has no lingering attachment for the objects of the 
senses, nor for activities (connected with them), then, indeed, has he re- 
nounced all desires and +s desoribed as one who has ascended to yoga 


When this yogw, on account of his disposition being such as to have 
only the experience of the self, has no lingermg attachment, that 15, 18 
not capable of attachment to sense-objects, that 18, material things 
other than the self, and activities!"? connected with them, then, indeed, 


270. Tho interpretation that the sage here mentioned is the ascetic and 
the sama (or tranquillity) is asceticism 18 not accepted (7 C). 

271 The vision of the self, which 18 almost equal to moksa, 18 here called 
mokea by courtesy (7८) 

272. Set Šankara understands by karmas works ordained by the scripture 
as gbligatory, optional, occasional and forbidden, छत Rümünuja takes them 
to be activities meant for the realisation of the experiences of the sense-objecta 
T. O pointe out that this would include all aetivities—those enjomed, those 
forbidden, and those belonging to neither of these categories 
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he has renounced all demres and 1s described as having ascended to 
yoga. Therefore, to one who wishes to ascend to yoga, he being (then) 
susceptible to the experience of the objects of the senses, karma-yoga 
which consists m the practice of non-attachment to these objects, 
becomes the sole cause for success in yoga Hence one who desires to 
ascend to yoga should perform karma-yoga which consists m the practice 
of non-attachment to sense-objects. 


He (Sr Krsna further) explains the same 


उदरेदात्मना$$त्मातं नात्मानमवसादयेत्‌ । 
आत्मैव ह्यात्मनो बन्धुरात्मैव रिपुरात्मनः ॥ ५॥ 


5 One should uplift the self by means of the mind and should not 
cause the self to snk down, For the mnd alone ts the friend of the self 
and the mind alone 1s the enemy of the self 


By means of the dtman, that ıs, by means of the mmd—a mind 
which has no lingering attachment for sense-objects—one should uplift 
the self One should not cause the self to sink down by means of a 
mind which 18 of the opposite kind (+ e., à mind which has lingering 
attachment) For the Gtman alone, that 13, the mind alone, is the 
friend of the self, and ıt alone 18 the enemy of the self 


बन्धुरात्माऽऽत्मनस्तस्य येनात्मैवात्मना जितः । 
अनात्मनस्तु शत्रुत्वे वतंतात्मैव शत्रुवत्‌ ॥ ६ ॥ 


6 The mind is the friend of him by whom by himself the mnd itself 
has been conquered. But for hum whose mind 18 not (under) hts (control), 
the mind, like an enemy, remains in a state of enmity 


By whichever man, by himself, his mind is conquered??? from 
sense-objects, that mind 18 his friend In relation to one whose mind 
is not his, that 15, in relation to one whose mind 18 unconquered, his 
own mind, indeed, like an enemy, remams In a state of enmity. The 


mo — — 


273. meat goin ti Śri „one who has 
renounced all things which impel f ves and the next 


274. T. C explains that the fi 


e Wr ce 
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meaning is that 11 works agamst (the attamment of) supremo bliss for 
himself It has been so stated by the venerablo Paradara also. The 
mind alone ix the couse of bondage and emancipation. The mind 
which 15 attached to sense-objects makes for bondage, and the nuud 
devoid of (attachment to) sense-objeots, makes for emancipation” 
(VP VI 728) 


The state suitable for commencing (the) yoga (of meditation and 
mental concentration for attaunmg the vison of tho self) I» (now) 
mentioned 


जितात्मन प्रशान्तस्य परमात्मा समाहित' । 
शीतोष्णसुखदु खेषु तथा मानावमानयोः ॥ ७ ।। 


7 In the ouse of hum whose mind 18 conquered and who ts very calm, 
the soul 18 well collected in heat and cold and happiness and misery, as 
also in honour and dishonour 


In heat and cold and happiness and misery, and m honour and 
dishonour, greatly ts the soul composed, that 16, (it 18) exceedingly well 
collected (so as to be fit for meditation), m the case of him whose 
átinan 1s conquered, that 16, whose mind 15 conquered, whose mind 1s 
1100 from agitation and who 1s very calm (having bis senses under 
control) 2% 


It i» the individua] soul (pratyagütman) which 15 here called the 
suprenio soul (paramátinan), because only ıt (१९, the individual soul) 15 
required by the context, and because oven m regard to it there 1s the 
state of bemg tho supreme soul relatively to earher states successively 
Alternatively, the construing may be as follows And param samé- 
httah’, (The soul is excoodingly well collected).*' 


ज्ञानविज्ञानतृप्तात्मा कूटस्थो बिजितेन्द्रिय' । 
युक्त इत्युच्यते योगी समलोष्टाशमकाखनः । ८ ॥ 


276. Sri Sankara takes the second line of the verse to be u separato sentence 
ind supplies ‘ samah ° to complete tho sense. 


277. (i) The second alternative, suggesting that the self becomes tho subject 
of clear meditation, is preferred by T. C. (in) Jayatirtha who has written 
explanatory notes on Sri Madhva's commentary, notices a reading of Bhüskara 
in the first line · Parütmaeu sami math’ 


Verse 9] RAMANUJA-BHASHYA 153 


8 The yogin whose mind is satisfied with positive knowledge (of the 
self) and knowledge of distinction (of the self from other things), who rs 
established in the self in its pure state, whose senses are conquered, and tu 
whom a clod of earth, a stone and qold are equal (in value)—he 18 «polen 


of as fit for yoga 


That karma-yogsn whose mind 18 satisfied with positive knowledge 
and knowledge of distinction??? that 15, whose nund 1s satisfied with 
(positive) knowledge abort the true nature of the self and with know- 
ledge of distinction about (its) nature being distinct from that of the 
एकक who is established in tho self in its puro form, that 18, who 1s 
estabhahed m the self which 18 of the form of knowledge common to 
all and contmumg through all states like those of the god etc. 79 whose 
senses are conquered thereby indeed and to whom a clod of earth, 
stone and gold are equal, that 19, who finds equal use m a clod of earth, 
à stone and gold on account of his lacking the feeling about particular 
materia! things that they are enjoyable, because of his devotion to the 
true nature of the self as distinct from the prakrti —hoe (such a 
karma-yogin) 18 spoken of as being fit for yoga, that 15, fit for the prac- 
tice of yoga which 1s of the form of tho vision of the self 


Moreover 


सुहृन्मित्रायुँदासी नम ध्यस्थद्वेष्यबन्धुषु । 
साधुष्वपि च पापेषु समवुद्धिविशिष्यते ॥ ९ ॥ 


9 He who is equal-minded towards well-wishers, friends, foes, those 
who me indifferent, neutrals, hateworthy persons, and relatives, and cven 
towards the good and the sinful —he excels (in fitness for the practice of yaqa) 


Wellwishers are those who wish well to one, nrespective of difter- 
ences m age Friends aie wollwishers of the same age (ax one in) 
Foes are those who wish evil (to one) on account of some pirticula: 


278 Jüüna' is explained by Ori Sankara as knowledge as taught by tho 
éisiras and myñåna’ aw sts realisation in experience Sri, Madhya explains 
‘ mäna’ as special kinds of knowledge or as direct vision of the Lord 


279 Sri Sankara takes küfastha to mean one who 1s unshakable ', while 
Sri Madhva glosses it as one free from change’ or one like the enter of spare” 
Sri Rámünuja's interpretation 18 justified by T C whether ' küfa' moans an 
anvil, a peak, the poution of the founder of a family or uniformity 
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cause. Indifferent persons are free from the both the feelings (of 
friendship and hostility) on account of absence of causes for both. 
Those who are even congenitally free of both (these feelings) are neutrals. 
Hateworthy persons are those that wish evil (to one) even from birth 

Relatives aro wellwishers even from birth. The good are men devoted 
to virtue. The sinful are devoted to mn. On account of the self 
being the sole objectivo (of yoga) and on account of there being no help 
and no opposition (therofor) from wellwishers, friends, etc , he who 18 
equal-minded towards them exoelsi® in th» matter of fitness for the 
practice of yoga 


योगी युञ्जीत सततमात्मान रहसि स्थितः । 
एकाकी यतचित्तात्मा निराशीरपरिग्रहः II १० ॥ 


10. The yogin should constantly apply his mind to (the practice 
of) yoga, staying in a solitary spot all alone, having drscurswe thinking 
under control, free from desire and without the sense of possessvon 


The yogin who 15 thus devoted to karma-yoga should constantly, 
that is, day after day at the time of the practice of yoga, apply his 
mind to tho practice of yoga, that 18, make himself intensely absorbed m 
soomng his self Such is the meaning He must stay m a spot which is 
solitary, that 18, devoid of people and free from noise And even there, 
he must bo all alone, that ia, must not have a second person (as his 
companion) 461 


He must have undor his control his diman as (पद, that is, he 
must have his discursive thinking under controls: He must be freo 
from desire, that is, he must not depend on anything whatever other 
than the self and be without the sense of possossion, that is, without 
the feeling of 'mine-ness' in regard to anything other than 
it (the self) 


280. Sri Sankara mentions a reading eimuchyate" for ‘ visisyate’ T C. 
rejects the alternativo version for the reason that the context can be only about 
in advanced stage ın fitness for yoga, when tho vision of the self 1s imminent 
and even instruction from tho good 18 not needed 


281. Sri Sankara points out that the epitheta eläl7' and raham ethstah ° 
indioate the renunciation of the ascetic. 

282. In yatachutimá ', man 18 the mind, and chia’ refers to its 
thinking activity or to tho mind as the thinking principle of consciousness (7 C.). 
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शुचौ देशे प्रतिष्ठाप्य स्थिरमासनमात्मनः | 
नात्युच्छित नातिनीचं चेलाजिनकुशोत्तरम्‌ ॥ ११ ॥ 


तत्रैकाग्रं मन कृत्वा यतचिसेन्द्रियक्रियः | 
उपविश्यासने युङ्ज्याद्योगमात्मविशुद्धये ॥ १२ ॥ 


11 Having established for himself, n a place which is pure, a firm 
seat, nevther too high nor too low and well spread over with cloth, deer-skin 
and kuéa grass 


12 There, he should sit on the seat, making his faculty of attention 
one-pornted and keeping under control the actes of the mind and the 
senses, and carry on (the practwe of) yoga for the purification of the self 


In a place which 15 pure- in a place which has never beon mpure, 
which 18 not managed nor owned by impure persons and which has no 
contact with Impure things—having established a seat which 18 of wood 
or similar material, which 18 neither too high nor too low, and which 16, 
well spread over by cloth, deer-skin and kusa grass! and seated m it 
which 18 conducive to calmness of mind and which 18 provided with a 
back-rest, keeping the faculty of attention one-pointed on yoga (or the 
vision of the self),?** and keeping under control in all ways the activities 
of the mind and the senses®®’—he should practise yoga, that 18, strive 
for the vision of the self for the purification of the self, that 18, for 
eliminating its bondage 


सम कायशिरोग्रीब घारयश्नचल स्थिरम्‌ | 
सप्रेक्ष्य नासिकाग्र स्व दिशश्चानवलोकयन्‌ ॥ १३ ॥ 


प्रशान्तात्मा विगतभीः ब्रह्मचारिव्रते स्थितः à 
मनस्संयम्य मच्चित्तो युक्त आसीत मत्परः ॥ १४ ॥ 


283 Another reading of the commentary mentions those in the reverse 
order—' spread over by kula grass, deor-skin and cloth’. T C refers to a vion 
that the order is determinate Sri Šankara says that the proper order is tho 
reverse of what is given 11 the stanza 

284. For yogashigram ’, there is another reading, ‘aryikulamebigram’ (T C 

285. The view that yoga 1s the complete cessation of all the activities of 
the mind without exception is here refuted (T. C.). 
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13 Keeping the body, head and neok erect? unshakable and firm, 
steadily looking at the tip of the nose, without casting glances in all dires- 
tone: 


14, Exocedingly calm and happy in mind, rid of fear, observing the 
vow of celibacy, keeping his mind well under control, meditating on Me— 
he must be attentive in yoga, holding Me to be supreme 


Keeping, the body, head and neck erect end wishakablo, end 
(keeping them), on account of having a back-rest, firm, without casting 
glances m all directions but steadily lookmg at the tip of the nose,“ 
exceedingly calm in mind, that 18, with the mind extremely happy, 11d 
of fear, observing the vow of celibacy, kxepmg the mind well under 
control, meking the mind dwell on Me; he must be a yula, thet is, 
attentive (m yoga), holding Me to he supremo, that 1s, he should remam 
thnkmg about Me only“ 


युञ्जन्नेव सदाऽऽत्मान योगी नियतमानस । 
शान्ति निर्वाणपरमा मत्सस्थामधिगच्छति ॥ १५ ॥ 


15 The yogin, by thus constantly applying his mand (lo meditation 
on Me), with his mind well controlled, attains to the peace, which १९ the 
supreme height of bliss and is enduringly established in Me 


He (the yogin), by thus constantly applying lue déman, that 15, 
mind, on Me who am the Supreme Brahman, the Supreme Person 
(Purugottama) and the holy and auspicious object of meditation for 


— — o 


286 Sri Sabkara roads att! for stheram ° 


287 T 0 quote with approval Sri Sankara’s suggestion that a» it were’ 
should bo understood after looking steadily at’ What is meant is that the 
oyes should bo merely focussed on the tip of the nose whilo the mind is concen 
trated on the self Tho tip of the nose’ here contrasts with the midpoint 
of the eyebrows’ in V 27 T C 1s of the viov that in both tho places only the 
tip of the nose 1s meant 


288 Sri Sankara interprets ‘ braAmacári-vrata as the dedicated lifo of the 
student in the first stago of life—doing service to his preceptor, eating food 
obtained by begging, ctc 


289 The two expressions, maccitta snd mal-para’ may be distinguished 
as rospeolively beginning tho meditation on tho Lord and thinking of none else 
but Him Alternatively, the former may refer to the Lord being enjoyable 
to the mind, and the latter to His bomg regarded as high and holy 
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the nund,?” with his mind well controlled, that 15, with his mind steady 
on account of his becoming purified in mind through contact with Me, 
attains to the peace which is endurmgly established in Me and which 
is the supreme height of bliss That 18, he attains to tho peace which 
18 the lughest limit of bliss?! and which in mat-samathd, 15 established 
enduringly in Me 


Ho (Sri Kygna), after thus having taught that the mind should 
stay m the Lord, who 16 the holy and auspicious object of meditation, 
so ag to bring about purification of the mind, proceeds to speak of other 
requisites of yoga for tho person who undertakes the yoga of the salf, 


नात्यश्नतस्तु योगोऽस्ति न चेकान्तमनऽ्नत. । 
न चातिस्वप्नशीलस्य जाग्रतो नेव चार्जुन ॥ १६ ॥ 


युक्ताहारविहारस्य युक्तचेष्टस्य कर्मसु | 
युक्तस्वप्नावबोधस्य योगो भवति दु खहा ॥ vedi 


16 Yoga vs not (possible) to the person, O Arjuna, who eats too much 
nor to him who does not eat at all «nd. (M w) not (possible) to ham who 
sleeps too much, nor surely to hum who vs (ever) wakeful 


17 Yoga becomes the destroyer of misery to ham who has proper 
food and recreation, who 1४ properly active in hs actions, and. who has 
prope: (periods of) sleep and wakefulness 


E iting too much and not at all eating aro both opposed to yoga 
So also, too mach recreation and no recreation at all, and too much 
of sleep and (too much of) wakefulness, So, too, are tou much exortion 
and noexertionatall Yoga, which destroys all misery, that is, removes 
bondage, becomes a success to him who 15 moderate m eating and 
rooroation, moderate in exertion, and moderate in sleep and waking 


यदा विनियत चित्तमात्मन्येवावतिष्ठते | 
निस्स्पृहस्सवॅकामेम्यो युक्त TMI तदा ॥ १८ ॥ 


290 See Note 86 

291 Sri Sankara takos meredna-parama as a behurrike compound moaning 
‘ whose culmination 15 moksa’, while Sri Madhya glosses it as belonging to s 
timo posterior to death ' 
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18. When the well-restrasned mind abides in the self alone, then, free 
of all longing for all objects of desire, he ४९ 8004 to be fit for yoga. 


When thc mnd which 1s hunting after useful objects abides in the 
self alone, that 18, 18 well established (there), that 1s, on account of 
finding in the self alone an unsurpassed objective 1t abides there alone 
steadily, without movement—then, bemg free of longing for all objects 
of desire, ono 18 spoken of as a gukta. He 1s said to be fit for yoga 


यथा दीपो निवातस्थो नेङ्गते सोपमा स्मृता | 
योगिनो यतचित्तस्य युञ्जतो योगमात्मनः ॥ १९ ॥ 


19 The way in which a lamp in a windless place does not shale— 
that has been considered (by accomplished yogina) to be similar to (the 
way of functioning of) the self of the yogin who has his mind under control 
and who 18 engaged «n yoga lor the vision of the self). 


As the lamp in a windless place does not shake, does not move, 
but remains steady with its shining light—this 1s the simihtude for 
the essential nature of the self of the yogin who has his mind under 
control, who has stopped all other kinds of mental activities and who 
18 engaged in the vision (yoga) relating to the self The meaning 15 
that the self remains with its steadily ahinmg light of kmowledge?, on 
account of the mind being free from all other kinds of activities, hke a 
lamp, which, bemg kept in a place sheltered from winds, has an 
wishaking flame. 


यत्रोपरमते चित्तं निरुद्ध योगसेवया । 
यत्र चैवात्मनाऽऽत्मान पश्यन्नात्मनि तुष्यति ॥ २० ॥ 


सुखमात्यन्तिक यसतदुबुद्वग्राह्ममतीन्द्रियम्‌ । 
वेति यत्र त tary स्थितश्चलति तत्वत: d २१ ॥ 


292 The self, while being knowledge as substance, has also knowledge as 
an attribute It is dharms bhūla-jñäna ( consciousness characterised by the 
characteristic of awarenoss"), and its light of knowledge 1s dharma- ufa dna 
(‘the characteristic of awareness") Prof M Rangacharya points out that 
* tho steady, unquivering one-pointedness of the fame is intended to indicate 
that in the condition of internal yogic concentration, there is no movement of 
the mind at all, and that, novertholess, 16 18 not all darkneas within, but 18 on 
tho contrary concentrated light ” He adds. The self. luminosity of conscious- 
ness and ite welf-wwarenoss become intensified by this process of concentration .. " 
(L d. I., p. 580). 
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यं लब्ध्वा चापरं लाभ मत्यते नाधिकं तत. | 
यस्मिन्‌ स्थितो न दुःखेन गुरुणाऽपि विचाल्यते ॥ २२ ॥ 


त बिद्याद्दु.खसंयोगवियोगं योगसंज्ञितम्‌ । 
स निश्चयेन योक्तव्यो योगोऽनिबिण्णचेतसा II २३ ।। 


20. Where the mind, restrained by the practice of yoga, % greatly 
delighted, and where seeng the Gtman by the ütman one ts gratified by the 


Gtman solely: 


21 Where one knows what that intense Joy १४ which २९ beyond the 
senses and (yet) is comprehensible by the intellect, and stang wherein one 
indeed does not move from that state 


22 That on gaming which one docs not consider any other gam 
superior thereto and being established in which one ts not disturbed even 
by great misery 


23 Let him understand that state of separation from (all) assocwition 
wuh parn to be what 18 denoted by yoga Ths yoga must be practised with 
determination and with a mind free of despondency 


Whore, yoga, the mind which 18 restrained everywhere by, 
reason of its practising yoga, w greatly delighted, that 15, 1s delighted 
at this (experience) being surpas:ing happiness and where, in yoga 
seeing tho self (dtman) by the mund (dtnan) one is gratified solely by 
the ४०१०० feolmg the need for nothing else and where, m yoga, one 
knows, that 15, experiences what that intense joy 18 which ıs beyond 
the senses and which can be understood only by an intellect thinking 
ou the self and remammg fixed wherem, m (that) yoga, one does not 
move from that state, that 18, that condition (of yoga) on account of 
excess of joy (therem) having gained which yoga, he longs for ıt alone 
when he rests from the yoga and does not value any other gam and 
abiding m which yoga, even when rosting (from it), one 1s not disturbed 
even by great misery such as (18 caused by) the death of a son endowed 
with good qualities: let him understand that separation from (all) asso- 
ciation with pam—which constitutes the opposite of association with 


293. Sri Madhva explains “ seeing the Lord in the body with the help 
of the mind " 


294. T O notices a reading,‘ yatra ', for u. tat in 21. 
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pam—to be what is denoted by the word, ‘yoga’. This yoga should 
be practised with a mund free of despondency, with a mind elated, 
through the convinotion (even) at the initial stage that yoga 15 of this 
nature 


सखुल्पप्रभवान्कामास्त्यक्त्वा सर्वानशेषत । 
मनसैवेन्द्रियग्राम विनियम्य समन्तत ॥ २४॥ 


शनेशशनेरुपरमेद्बुद्धधा धृतिगृहीतया । 
आत्मसस्थ मन कृत्वा न किचिदपि चिन्तयेत्‌ ॥ २५॥ 


24, Giring up without exception all desires born of valition con 
trolling well by the manas the group of senses on all sides 


25. In gradual stages one should stop (thinking of things other than 
the self) with the ard of the intellect that vs grasped by firm resolution: and 
then one should not think of anything (else), having caused the manas to 
remain firmly fixed on the self 


There are two kinds of objects of desire—those born of contact 
(botweon the senses and their objects) like heat, cold otc , and those 
born of volition, like sons, lands ete, Of these those born of volition 
aro by their own nature such as can be given up. Giving up all these 
by means of the mind by meditatmg on their lack of connection (with the 
self) giving wp, m respect of tho unavoidable (desires) born of contact, 
the feehngs of pleasure and pam on ther account rostrammg the 
entire group of the senses on all sides, that is, from (contact with) all 
objects of senes. and stopping thinking of all objects other than the 
sol in gradual stages with the aid of the mtelleot grasped by firm re- 
solve, that is, possessed of discrimmation—one must not think of 
anything, after malang the manas firmly fixed on the self 


यतो यतो निश्चरति मनश्रश्चलमस्थिरम्‌ । 
ततस्ततो नियम्यंतदात्मच्येव बश नयेत्‌ ॥ २६ ॥ 


36 Whithersovver the mind, which ts (by nature) wavering and 
(henoe) unsteady (in the self), moves out, he should everywhere there restrain 
at and bring u under control (so as to remain within) the self alone. 


295 Other than the @man, whethor friendly, unſriondly or indifferent (7 C.) 
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Whithersoever the mind, which because of its having à wavering 
nature 18 unsteady m the self, moves out in consequence of its proneness 
to have contact with sense-objects, he should, everywhere there, res- 
traming the mind with effort, bring it under control so as to remain 
withm the self alone by reflecting over the pre-eminent happiness 
(therefrom) 


प्रशान्तमनस ह्येन योगिन सुखमुत्तमम्‌ । 
उपेति शान्तरजस ब्रह्मभूतमकल्मषम्‌ | २७ ॥ 


27 For there comes supreme happiness to this yogin whose mind has 
been made extremely calm, who is (hence) free of sun, m whom (thereby) 
rajas ११ allayed, and who has (thus) become the brahman 


Supreme happmess which 15 of the nature of the experience of the 
self comes to this yogin whose mind has been made extremely calm, that 
15, Whose mind does not move from the self, whose mind is well placed 
m the self, all of whose sins without exception are burnt up in conse- 
quenoe thereof only, whose rajas thereby alone 18 allayed, that ix, in 
whom the quality of rajas15 annihilated, and who has therefore become 
the brahman, that 18, who remams steadily in his own essential nature. 
Hi (rendered as for’) is used to indicate a casual connection The 
meaning is “because of the essential nature of the self having the 
form of supreme happiness. 77296 


एव युञ्जन्‌ सदाऽऽत्मान योगी विगतकल्मष | 
सुखेन ब्रह्मसस्पर्शमत्यन्त सुखमश्नुते ॥ २८ ॥ 


28 Thus, applying himself to the yoga of the self and freed of sins, 
the yogin enjoys at all times easily the limitless bliss of contact with the 
brahman 


296 The epithets of the yogin in the stanza are re arranged so ae to form 
a chain of causes and effects To become the brahman here, as in V 24, 18 to 
realise the es entia] nature of the self As 7 C pute it, the brahmabhula 18 to 
be differentiated from one who 18 not free from tho qualities of what 1s not the 
brakman, that is, not free from the state of misery caused by such things as the 
delusion of mistaking the body for the self Sri Sankara glosses ‘ brahmabhita ' 
as ‘ jivanmudta’ Sn Madhva must be deemed to understand the expression 
as in V 24—' brahmani bhäta’, which in turn ie to be devoted to tho Lord as 
described in V 17 

B.G —6 
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Thu, in the manner stated above, ““ applying himself to the yoga of 
the self and solely by that means becoming freed of all previous sins, he 
enjoys at all times easily, that 1s, without effort, the limitless, that ia, 
unmeasured bliss of contact with the brahman, having the form of 
the experience of the brahman (or the self). 


Then the developed state of yoga is taught to have four 
stages ॐ 


सर्बभूतस्थमात्मानं सर्वभूतानि चात्मनि à 
ईक्षते योगयुक्तात्मा सर्वत्र समदर्शनः H २९ U 


29. He whose mnd is engaged tn yoga (or vision of the self) has 
equality of non everywhere he sees hrs self an existing in all beings (1९, 
selves) and all beings (६ e, selves) in his self 


Because there 18 similarity between his self and other beings (१९, 
selves), when they are in a state of separation from the prakrts, on 
account of (all of them) having only nature of knowledge, and because 
the mequality among them rests on the prakr(, one whose mind 1s 
engaged in yoga has equality of vision everywhere, m respect of all selves 
as separated from the prakrh, on account of their having the nature 
only of knowledge he sees his self as existing in all bemgs (or selves) 
and all beings (or selves) in his self 


The meaning 1s that he sees his self as similar in form to every 
being (or self) and all beings (or selves) as similar in form to his self 
It 1s taught that when one self 15 seen, all things which are selves 
become seen, on account of all things wluch are selves being similar 
to it {+ e., the self which 18 seen) Thus 18 supported by the statement, 
* He has equality of vision everywhere, ” the repetition of the same 
m “This yoga as (the vision of) equality, which has been taught by 


297. Śri Sankara and Srt Madhva read the firat two words of the stanz 
in a differant order 


298 The four stages aro steps in the realisation of the essential similarity 
or equality of all selves—(i) because they are all of the nature of knowledge, 
(11) because when freed from karma they have the highest similarity with the 
Lord, (iii) because in their essential nature their knowledge is unlimited like 
that of the Lord, and (iv) because they are all equally unconnected with the 
joys and sorrows ansing from embodiments 
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You” (VI. 33), and the statement, For that which, when unsullied 
(or free of contact with the prakrt:), everywhere is the brahman ” 
(V 19) * 


यो मा पश्यति सवेत्र सव॑ च मयि पश्यति । 
तस्याह न प्रणश्यामि स च मे न प्रणश्यति ॥ ३० ॥ 


30 He who sees Me in oll (selves) and sees all (selves) in Me —to 
hem I am not lost, nor ss he lost to Me 


He who, having reached a more developed stage of yoga and 
realised (intellectually) similarity of nature with Me, sees similarity 
to Myself m all things which are selves, when they are free of punya 
and pápa and when they remam m their own essential nature, as 
declared in (the Srats tert), Being untainted, he (+ e, the wise seer) 
attains the highest degree of equality (with the Brahman)” (Mund. 
Up III 13), and sees Me m all things which are selves and sees all 
things that are selves in Me that 18, on seeirg one of them (te, the 
selves), 3668 another also to be thus, on account of their similarity to 
one another— to such & person, who sees the nature of his own self, I do 
not become lost because of the state of similarity to him that is, I 
do not attain the state of being invisible (to him) Ho (i e., that yogin), 
seeing his own self as similar to Me, always remains within sight to Me 
also when I am seeing Myself, because of similanity with Me 3% 


299 Sri Sankara understands the teaching here to be about the Brahman 
being the sole reality Sri Madhve takes the ‘Atman’ to be the Lord here 
According to Sri Rámánuja, the sama dar-ana or equality of vision mentioned 
in the second line of the stanza is explained in the first line in terms of seeing 
all selvos in one's self and one’s self in all selves When of two similar things 
it is said that each 1s seen in the other, it 18 their similarity which ia meant The 
context, and earlier and later statements alao indicate only equality among the 
selves 


300 It is only in the state of final release that the self attains the highest 
degree of similarity with the Lord But the yog, who knows this from the 
Sruts, sees in his verston the self, when freed from karma, as like unto the Lord 
and the Lord as like unto the self The experience of the Lord as similar to the 
self ıs never lost to him, even as ' the special regard of the Lord never fails him. 
(The verb, na: , 1a used here in sense of getting out of sight or becoming invisible, 
which 1६ also one of its recognised meanings) Sri Madhva takes the Lord not 
being lost to the yogin as His continuing to be responsible for his welfare and 
progress , his not being lost to the Lord means that he becomes the devotes 
of the Lord 
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सर्वभूतस्थितं यो माँ भजत्येकत्वमास्थित, । 
सर्वथा वर्तमानोऽपि स योगी मयि ax ॥ ३१ ॥ 


31 That yogin, who, being established in oneness, worships Me as 
existing in all beings he lives in Me, although (he may be) ling in all 
manner of ways 


He who bemg established in the state of yoga m oneness (with 
Me) on account of (his self) being solely of the form of uncontracted 
knowledge, worships Me firmly by giving up differences based on the 
pralrii—that yogin, even while risen (from yogw meditation), m 
whatever manner he may live, lives in Me—sees Me only—when 
seoing his own self and all bemgs (or selves) It is meant that he 
sees similarity to Myself in his own self and in all beings (or selves) 501 


He (Sri Krsna) now proceeds to speak of the highest stage even 
beyond this 


आत्मौपम्येन Tay सम पश्यति यो$जुन । 
सुख वा यदिवा दुख स योगी परमो मत ॥ ३२ ॥ 


32 He who, on account of the similarity ererywhere of the selves, sees 
the happiness, or, ii may be, the misery, as the sume everywhere —that 
yogin, O Arjuna, 15 regarded as the highest 


He who-—on account of tho similarity between his own self and 
otber selves, arising from their being solely of the form of uncontracted 
knowledge—sees the happiness in the form of the sons etc , which 
exists everywhere in his own case and in that of others, and the misery 
in the form of the death of those (sons) and similar things (existing 
everywhere m his own case and m that of others), as being the same on 
account of equality in lack of relationship that is, he who sees such 
things as the birth and death of his own sons as being equal to such 


801, Here aro taught contemplation on the similarity (between his selvos 
and other selvos and botween his self and the Lord) arising from (all of them) 
being of the form of uncontracted knowledge, when (the selves are) free of the 
Mgnorance of burma, and also by the force of the tendency generated by it, the 
continuance of such contemplation with ease and naturalness even when risen 
from meditation The oneness mentioned 1s the giving up of the differences 
of the extent of knowledge based on association with particular bodies as a result 
of karma Oneness also results from the selves being the mseparable attributes 
of the Lord (7 C) 
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things as the birth and death of the sons of others —that yogin is regard- 
ed as the highest He is regarded as having reached the utmost linnt of 
(the) yoga (which has for its object the realisation of the individual 
self) ३०३ 


अर्जुन N 


योऽय योगस्त्वया प्रोक्तः साम्येन मधुसूदन | 
एतस्याह न पश्यामि च्चलत्वात्तस्थिति स्थिराम्‌ ॥ 33 ॥ 


चञ्चल हि मन कृष्ण प्रमाथि बलवद्दृढम्‌ | 
तस्याह निग्रह मन्ये वायोरिव सुदुष्करम्‌ ।। ३४॥ 


ARJUNA SAID 


33 This Yoga as (the vision of) equality (among the selves and 
between the selves and the Brahman), which has been taught by You, O 
Krsna (Madhusüdana) I do not sce (the possibility of) vs steady con- 
tinuance because of (the) fickleness (of the mind) 


31 For the mind, O Krsna, is fickle, hable to agitation, powerful 
anil (perversely) stubborn I consider that is subjugation is very dificult 
lake (that) of the wind 


That yoga which has been taught by You as the vision of equality 
everywhere among all the selves which till now have been (always) 
experienced as fundamentally different (as if in kind) hy reason of the 
differences among men, gods etc , and also of the differences between 
the individual selves and the Lord, (a vision of equality) which arises 
from their similarity to one another on account of their being solely of 
the form of knowledge and of their similarity to the Lord on account 
of their freedom (m essence) from bondage to karma®>—in regard to 
this yoga I do not see (the possibility of) steady continnance on 
account of the fickleness of the mind 


302 T C suggests that the highest stage of yoga ix marked by the absence 
of grief even when the cause for it existe in an intensive form This equanimity 
is brought about by pondering over the fact that variations in grief and joy 
in the world are due to variations in karma T C also refers to a school of thought 
which regards verses 29 and 30 as enjoining meditation and 31 and 32 as desc nbing 
two stages in the result attained thereby : 

$03 T C notices a reading ‘which adds a chu after ‘i vara sámyena " 
This would mean that similarity to the Lord arises also on account of being solely 
of the form of knowledge 
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Bor, indeed, the mind which by itself 18 fickle even m regard to 
objects incessantly cherished (lit. practised) by it and which cannot be 
firmly established by a person in any one place, agitates that person 
violently and wanders away elsewhere stubbornly. In respect of this 
mind, which 1s by nature fickle even towards objects cherished by i£, I 
consider that its subjugation with a view to establishing it ın the self 
which 18 of a character totally opposite to 1t, 18 very difficult like (the 
subjugation) of a strong contrary wind with such things as fans, What 
18 meant 1s that the means for the subjugation of the mind should be 
described 


rf N 
असशय महाबाहो मनो दुनिग्रह चलम्‌ । 
अभ्यासेन तु कौन्तेय वेराग्येण च गृह्यते ॥ ३५ ॥ 


असयतात्मना योगो दुष्प्राप इति मे मति । 
वश्यात्मना तु यतता राक्योऽवाप्तुमुपायत ॥ ३६ ॥ 


THE LORD SAID 


35. Surely, O mighty-armed (Arjuna), the mind 18 hard to restraint 
and fickle But, O son of Kunti, & 1s brought under control by repeated 
praciwe and by freedom from attachment due to desire 


36. It vs My ०१० that yoga ts difficult to be attarned by a person 
of uncontrolled mind «t can, however, be attained through (surtable) 
means by him who strives for «t and has a controllable mind. 


There is no doubt that the mind is certainly hard to restram because 
of its fickle nature. But still ıt can be overpowered with difficulty by 
the favourable disposition generated towards the self by repeated con- 
templation of (its) being a mind of auspicious qualities and by free- 
dom from desire brought on by discerning the possession of a host of 
evil qualities in what is other than the self. Yoga is indeed difficult to 
be attained even with the use of great force by one of uncontrolled 
diman, that 1s, by one whose mind is unconquered But this same 
yoga can be attained through suitable means by one who 18 striving 


804. Tho auspicious qualities include, acoording to T C, bemg eternal 
self-luminousneas, bliss, freedom from control by barma, purity and the like 
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and whose man 1s controlled, tat 1s, by one whose mind is conquered 
by (the discipline of) karma which has already been taught to be of the 
form of My worship and which includes knowledge within it. 


Then, Arjuna asks (questions) in order to hear about the greatness, 
as it really 15, of yoga—(a greatness) which has already been hoard by 
him at the beginning in the statement, Here there 18 no loss of the 
mitial effort (II 40) There indeed the greatness of karma-yoga 
was taught as inclusive of the knowledge of the self within it and as 
having yoga (or the vision of the self) for its culmmation And 
this 18 really the greatness of yoga itself 


अर्जुन . 
अयतिइश्रद्धयोपेतो योगाच्चलितमानसः | 
अप्राप्य योगससिद्धि का गति कृष्ण गच्छति IH ३७॥ 


कञ्चिन्ञोभयवि भ्रष्टरिछुश्लाञ्रमिव नश्यति à 
अप्रतिष्ठो महाबाहो विमूढो ब्रह्मणः पथि ॥ ३८ ॥ 


एत मे सशय कृष्ण च्छेतुमहंस्यशेषत' | 
त्वदन्य संशयस्यास्य च्छेत्ता न ह्यपपद्यते d ३९ ॥ 


37 O Krgna, without attaining success in yoga what positron does 
he reach—he who 1s possessed of farth, (but) «s devout of diligent exertion 
and has (in consequence) his mind drifting from yoga’ 


38 Without any firm stand (in worship and ritual for selfish ends), 
bewildered on the way leading to the brahman (or the self), and (thus) 
fallen from both (supports), does he not become annihilated, O mighty- 
armed, like a (piece of) broken cloud? 


39 It is proper that You should cut off this doubt of mine com- 
pletely Surely, other than You, there can in reason be no remover of this 
doubt 


305 Though II 40 hae primary reference to a variety of karma yoga which 
does not have the knowledge of the self included within it and which requires 
to pass through Inna - yon before reaching the yoga of the self, there is no doubt 
that its culmination 1s the yoga of the self Moreover, what 16 said in II 40 can 
be applied to the karma-yoga taught in Chapters III to V also 


300. Sri Sankara reads‘ etat’ for‘ ear ' 
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What position does he reach, who has undertak m yoga with faith, 
but who through insufficiency in diligent exertion in the form of stead- 
fast practice, does not attam success in yoga and who has his mind 
drifting from yoga? Does he not get annihilatod oven as a small frag- 
ment of cloud broken off earher from an extensive cloud, becomes 
annihilated in between without reaching another extensive cloud? 


How 1s there falling off from both (supports)? He bas no firm 
stand (and) is bewildered on the way leading to the self He is without 
any firm stand on the sense that arma (or ritual and worship) which 
by itself constitutes the means for such things as Svarga, does not 
offer a firm basis to stand upon for a person who 1s free of attachment 
to fruits for it (+e, karma) is the means for bringing about its own 
fruits (which he does not want) 9". On the way to the self on which he 
has already started, he is bewildered, he has (through the nse in him 
of ignorance) strayed from that wav Does he then really got anti- 
hilated by dus falling off from both supports, or docs he not get am i- 
hilated? It 1 proper that You should cut it off completely, that 13, 
{out off completely) this doubt Surely, there can in reason be no 
remover of this doubt, other than Yourself, who by Yourself always 
perceive directly all things simultaneously 908 


श्रीमगबानुवाच-- 


पार्थ Fag नामुत्र विनाशस्तस्य विद्यते । 
न हि कल्याणकृत्कश्चिददुर्गीत तात गच्छति ॥ ४० od 


—— ae À—— — >“ ~ 


907 Ritual and worship, carried on for selfish purposes, hclp one to achieve 
them But the yogia aiming at self realisation performs them, giving up their 
fruits, while expending the same effort on them as one who seeks their resulte 
If he fails in yoga, 18 he not worse off than the man who does not try yoga? This 
18 Arjuna's doubt Sn Sankara thinks that the question here refers to one who 
has fallen from both karma yoga and the path of yoga The Duusia view appears 
to he that he i ono who loses both Svarga and makaa 


308 Phrases are here echoed from the opening voreo of Nathamuni’s 
Ngüya-tatta ‘Yo vetti vugapat sarvam pratyakgena sadá svata^, Tum 
pranamya Harm éüstram Nyáyatattvam  prachaksmahe' This may be ren 
dered as We shall expound the &isira known as XNyáy1 tativa, after bowing 
to the Lord (Hari), who knows by Himself at all times through direc’ perception 
all things simultaneously” 7 C points out that the knowledge of the Lord 
ia here differentiated from that of others in that it ıs not dependent on senses 
and such instruments, not dim and mediate like inference, not needing growth 
and development, not confined to a few things and not limited to certain times only. 
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THE LORD SAID 


40 Ruin will not befall him esther here (in this world) or there (sn 
the next), O Partha (Arjuna)! For no one who does what is good, dear 
boy, will (ever) come to a sad fate 


Kither here or there rum will not befall one who had begun 
yoga with faith and has then fallen away from it. The meanmg is 
that there 1s no rum either in the form of failure to attain what 1s 
desired or m the form of pratyaviya which 1s the attamment of what 
18 undesired —in the experience of enjoyments m the material world 
of Svarga and the like, and iu the experience of the self Hence none 
who performs yoga which has the character of being surpassmgly 
good, can meet with a sad fate in the threefold division of time (i e., 
the past, the prosent or the future) 


Ho (Sri Krsna) explains (here) how this will happen 


प्राप्य gapa लोकानुषित्वा शाश्चतीस्समा । 
शुचीना श्रीमता गेहे योग भ्रष्टो$भिजायते ॥ ४१ ॥ 


41 He that has fallen off from yoga ws born again in a house of the 
pure and prosperous, after aliaꝛning the worlds of those who do me, torious 
deeds and living there for long-contunued years 


Through the desne for whatever kinds of enjoyments this man 
had fallen off from yoga, he enjoys, by the greateness of his yoga alone, 
those kinds of highly auspicious enjoymenta after attammg the worlds 
of those who do meritorious deeds, and dwelling there for long-con- 
tinned years, that 1s, till his thirst for such enjoyments ends Then, 
free of thirst for this enjoyment, the man who has fallen off at the 
initial st ge of yoga is born, through the greateness of yoga, in the 
family of those who are pure and prosperous, that is, of those who are 
fit to undertake yoga 9? 


अथवा योगिनामेव कुले महति धीमताम्‌ । 
एतद्धि दुलंभतर लोके जन्म यदीदृशम्‌ ॥ ४२ ॥ 


300 Life for these in worlds of enjoyment will come to an end, not through 
exhaustion of punya, but though the extinction of desire The punty of the 
families in which they are reborn helps them spiritually in the practice of yoga, 
while prosperity helps them matenally. 
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42 Or else (he will be born) in a great family of yogins having 
wisdom That birth which 1s of this bind, that 12, indeed, very difficult 
to obtain in thse world. 


If one who is ripe m yoga wavers from it, he will be born m a 
family of yoguns having wisdom, 310 that is, of those who perform yoga 
and are themselves capable of giving instruction in yoga. Thus, 
these two kinds of births—in the family of those who are fit to practise 
yoga and in that of gogwis—are difficult to get for ordmary men (who 
are interested only in the body and the material world) in the world. 
This (१ e, such a birth) indeed 15 achieved by the greatness of yoga. 


तत्र त बुद्धिसयोग लभते पौर्वदेहिकम्‌ । 
यतते च ततो भूयः ससिद्धौ कुरुनन्दन vau 


पूर्वाभ्यासेन aaa ह्वियते ह्यवशोऽपि सः । 
जिज्ञासुरपि योगस्य शब्दब्रह्मातिवतंते ॥ ४४॥ 


43 There he recovers the 6880016000 of that dusposuson. of mind 
belonging to his previous embodiment and then, O Arjuna (Kuru- 
nandana), (he) endeavours again for complete success in yoga 


41 For, even though lacking in self-control, he 1s carried way by the 
force of that same practice (of yoga) which he had before Even he who 
18 merely desirous of knowing (the nature of) yoga, transcends the verbal 


brahman 


There, m that birth (in the family either of those fit for yoga 
or of those practising and teaching yoga), he recovers the association 
of the very same disposition of mind in regard to yoga which he had 
m a previous embodiment Then he endeavours agam for complete 
success (in yoga), like one who has slept and awakened He 
so endeavours as not to be overcome by obstacles This men who 
has fallen off from yoga, even though lacking in self-control, is carried 
away towards yoga alone by the force of that same practice which he 
had before, that 1s, by the earher practice relating to yoga The 
meaning 1s that this greatness of yoga 18 well known 311 


310. Sci Sankara describes the yogms mentioned in this stanza as poor in 
worldly possessions Birth in their family is more difficult of attainment than 
birth in a family of prosperous n. 

311. As in the oases of Adi Bharata, Vidura and Bhigma (T. C.). 


Verse 45] RAMANUJA-BHASHYA 171 


Even he who has not engaged himself in yoga, but has merely 
been desirous of knowing (the nature of) yoga, and then has had 
his mind straying away, gets once again the same desire to know 
(yoga) he then performs (the) yoga of which the initial step 1s taken 
with karma-yoga and (he), thereafter, transcends the verbal brahman?! 
The verbal brahman (or the big thmg which ıs deseribable by worda) 
is the brahman which 18 capable of being spoken of by the words 
gods, ‘men’, ‘earth’, ‘sky’, ‘ Svarga’ etc —namely, the prakyts 
The meanmg is that, becoming free from the bondage of the prakrt, 
he attains the self which 1s mcapable of being spoken of by the words, 
‘gods’, ‘men’, etc, and which 1s the seat exclusively of knowledge 
and bliss 


प्रयत्नाद्यतमानस्तु योगी सशुद्धकिल्बिषः । 
अनेकजन्मससिद्धस्ततो याति परा गतिम्‌ H ४५॥। 


45 But, because of this, the yogin who puta forth effort with delsberate 
endeavour (to restrain the senses), becomes fully free from suns, 
and getting well accomplished (for yoga) in the course of many births, 
goes to the supreme goal 


As the greatness of yoga is such, therefore the yogin ७ 10 puts 
forth effort with deliberate endeavour (to restrain the senses) becomes 
fully free from sins through the accum lations of religious merit 
gathered in many births, and having become one who 1s well 
accomplished (for yoga) reaches certainly m the end the supreme goal 
(of the vision of the self), even though he haa wavered 


He (+e, Sri Krya) speaks of the superiority of the yogm in 
regard to all (others), on account of hia being devoted to that object 
of huma pursuit which excels (all others) 


312. * Sabda-brahman’, regarded as the brahman which consists of words’, 
1s understood by Sri Sankara as the fruit of the observance of works prescribed 
in the Vedas’, and by Jayatirtha, annotating Sri Madhva's commentary on the 
Git, as the mandates and prohibitions enjoined by the Vedas’ 7 C thus 
sets ont the points in favour of Sri Rámánujs's interpretation Sabda-brahman ' 
cannot mean the Supreme Brahman, nor the self nor the Vedas because of its 
being transcended Nor can it mean the rituals of the Vedas or their fruits, 
as this involves a secondary sense of the word, brahman ’, which has to be further 
extended figuratively Nor again is it the mere knowledge arising from words 
Moreover, brakman’ 18 often used in the sense of ‘ prakris", and the prakrts 
can be transcended. 
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तपस्विम्यो$धिको योगी ज्ञानिम्योःपि मतोऽधिकः । 
कमिम्यश्चाधिको योगी तस्माद्योगी भवाजुंन ॥ ४६ ॥ 


46 The yogin «s superior to the performers of austere penances, 
and is considered to be superior even to those who possess (much) know- 
ledge The yogin १४ superior to the performers of religious rites also 
Therefore, O Arjuna, do you become a yogin 


Whatever object of human pursuit 14 accomplished Ly mere 
austere penances, whatever by kinds of knowledge different from 
the knowledge of the self, and whatever by mere rehgious rites like 
the horae-sacrifice —by yoga bemg the means for a human objective 
higher than these, the yogin 18 superior to those who (merely) perform 
austere penances, 10 the men who possess (mere) knowledge and 
to the performers of (mere) religious rites * Therefore, O Arjuna, 
do you become s yogin 


Thus has been described the vision of the self which has been 
taught m the teaching of Prajüpati,?!* and which constitutes a part 
of the supreme science (of the Brahman) Then He (Sri Krana) 
praises that supreme scierce 315 


योगिनामपि सर्वेषा मद्गतेनान्तरात्मना । 
श्रद्धावान्‌ भजते यो मा स मे युक्ततमो मत ॥ ४७ ॥ 


47 He who, with has inner self directed to Me, has ardour and 
worships Me—he ss deemed by Me the most accomplished, as compared 
with the yogrns and also with all (others) 


Foginam in the genitive case has to be taken with the sense 
of the ablative In the verses starting with His self as existing in 
all beings (VI 29), four kinds of yogins have been described In 


$13 The yogin has also to go through austerities, possess knowledge and 
carry out religious rites So he is differentiated from those who are content 
with mere austenties, with mere knowledge or with mere rituals (T. C) 

$14. See Note 96 

$15. The Lord 18 here conceived as having, out of His abounding grace, 
pointed out, on His own initiative, to Arjuna that there 18 a yoga superior to 
the yoga of self.realisation A parallel often cited 1s the similar favour shown 
to Nürada by Sanatkumirs in Chind Up (VII 1) Vide the Sribhagya (I. 
ris. 7) and the Srulaprakà sba thereon 
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the case of the yogin who is intended to be referred to later, the use 
of the genitive for particularining one out of many is not applicable, 
on account of his not being included among them, In ‘api sareegüm', 
the performers of austere penances and others (enumerated in the 
previous stanza) ure denoted by the word, * sara (all) There, too, 
in accordance with the principle set forth, the sense of the ablative 
cane is to be understood The yogin who is mtended to be spoken of 
18 the most accomplished as compared with the yogsns and also with 
(others) 315 The meaning 1s that, in point of inferiority, as compared 
to him, there are no differences (of grade or quality) among the per- 
formers of austere penances and others (mentioned m the previous 
stanza) and among the yogins just as there are no differences (worth 
noting) among (individual) mustard seeds when compared with 
Mount Meru Even though among the mustard seeds there exists the 
condition of being smeller or bigger m relation to one another, still, 
when compared with Meru, the description as bemg small and m- 
significant applies to all of them 


He 14 considered by Me to be the most accomplished who, with 
lus inner self, that 16, his mind, directed to Me, on account of his 
having, through My being exceedingly dear, à nature which cannot 
be sustained by anything else, who has ardour, that is, makes haste 
m applymg himself to attaming Me on account of his being unable 
to endure being apart from Me even for a moment, because of My 
being very dear to him and who worships Me --worships, that is to 
say, serves with devotion, meditates on Me ?? 


(Me) whose sport it 13 fo create, sustam and dissolve the whole 
universe, which is completely filled with diverse and countless objecta 
of enjoyment, orders of bemgs that enjoy, means of enjoyment and 
places of enjoyment who, untouched by all blemishes without excep- 
tion, am the treasurehouse of countless multitudes of auspicious quali- 
ties, each unbounded and unsurpassed, such as knowledge, strength, 


316 Sri Sankara explains that the Lord esteems the yogin devoted to 
Vasudeva more highly than those devoted to Rudra, the sun god and other such 
divinities Sri Madhva quotes a Garuda Purina verse almost to this offeot 
Jayatirtha suggests two classes of superior gon those who meditate on the 
Lord and those who meditate on Him with thoir minds exclusively directed to Him. 


317 T C quotes the Nighanfu “ Seva bhakhrupüstih " 


174 THE BHAGAVAD-GITA [Chap VI 


sovereignty, valour, power and plory‘ whose divine form m the 
treasure-house of infinite qualities agreeable to and worthy of Me and 
each unsurpassed, such as brilhancy, grace, fragrance, tender softness 
and youthfullness which are unchangeable (lit, of one form), unthink- 
able, supernatural, miraculous, everlasting and faultless ^ whose 
essential nature and characteristics cannot be measured by speech 
and mind‘ who am the great shoreless ocean of each of mercy, 
condescension, motherly sohcitude and magnanimity who am the 
refuge of all bemgs without exception, the distinctions among them 
remaining uncongdered who am the remover of the afflictions of 
those who bow down (to Me) who am the great ocean solely of 
motherly affection for all who take refuge with Me 3 who have made 
Myself capable of being seen by the eyes of all men who (still) have 
not given up My essential nature who have descended in the house of 
Vasudeva who (even in the state of incarnation) have made the entire 
world shine with (My) unbounded and unsurpassed glory and who 
have gratified and satisfied the entire universe with My own 
lovi hness 520 


The meaning 19 that I, who by Myself alone perceive directly 
everything at all times as it 18, consider him to be better than all 
(others mentioned earlier) 


$18 See Note 3 
819. Váisalya is mentioned again separately on account of its importance 
among the Lord's qualities. 


330 Sáttaia-sarhhità (II. 70), where the Lord's loveliness, resembling that 
of countless full moons, 19 described as gratifying the universe, 18 echoed here 


CHAPTER VII 


In order to teach that which forms the means for the attamment 
of Narayana, who 1s the Lord of Sri, who forms the supreme goal of 
attainment, who 1s the Supreme Brahman, who 15 faultless, who 18 the 
sole cause of the entire universe, Who is omniscient, who has become 
everything, 21 who wills the truth, and whose donynion is vast, (in 
order to teach that which forms the means of attainment), namely, 
His worship—the vision of the real nature of the individua] self of 
the aspirant, which constitates an element of that worship and which 
is accomplishable by the practice of karma-yoga preceded by knowledge 
of the self, has been taught in the first group of six chapters? 


Now m the middle group of mx chapters, the nature of the 
Supreme Person who constitutes the Supreme Brahman, as also His 
worship which can be denoted by the word, bhakta’ (love and devo- 
tion) is expounded The same teaching will be summed up later on 
m the verses beginning with Man attams perfection by worshipping 
by his own duty Him from whom 1s the activity of all bemgs and by 
whom all this is pervaded (XVIII. 46) and ending with Having 
given up (egotism), the strength of internal impressions, pride, desire, 
anger, and possession of property), and being free from the sense of 
possession and tranquil (in the experience of the self) (and practiuing 
meditation), one becomes fitted for the state of the brahman (or the 
self in its pure state) Having realised the state of the brahman and 
being tranquil in spirit, he neither grieves nor desires The same to all 
beings, he attains supreme devotion for Me " (XVIII 53-54). 


It is however established m the texts of the Vedáuta** that only 
the worship which has taken the form of devotion forms the means 
for attaming the Supreme Bemg What has been taught as know- 
ledge (vedana) in Knowing Him alone, one reaches the state 
transcending death (Svet Up III 8), “ He who thus knows Him 
becomes immortal here (Traut Aran III 12 7), and similar (érutt) 


21, By being the Internal Controller of everything and having everything 
for His body See XI. 40. 


322, Vide G 8 2 


323 The argumont that follows is set out at greater length in the Sribhdaya 
(Lil) Vide 8 B. (I. pp. 14-24) 
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texts has the same meaning as (what 19 taught 1n) texta like, Venly, 
my dear one, the Self has to be seen has to be meditated upon 
steadily " (Brh Up II 4 5), % Let him worship the Self alone as 
the object to be attained” (Brh Up. I 4 15); When the mind is 
pure, then remembrance (+ e, loving meditation) 18 firm, when (such 
memory 16 obtamed, there ın the loosening of all knots” (Ch Up 
VII. 26 2), and When Ho 14 seen to whom all others are inferior, 
the knot of the heart ıs broken, doubts are all shattered, and all hia 
(seer’s) karmas perish " Mund Up II 2 8) 


Because of this, it may be made out that it (knowledge) is 
of the form of a succession of memories, has a character armilar to 
that of direct perception, and can be denoted by the words, * medita- 
tion (dhyana) and , worship ' (upásana) 


Again, it is indeed decisively determined that what is denoted 
by the word, ‘ worship’, is really the succession of memories which 
forms the cause of bemg chosen by the Supreme Self and which itself 
is mexpressibly dear on account of the object of remembrance being 
inexpressibly dear This is made out from the qualification (given 
to the succession of memories) by (the text), This Self cannot be 
gamed by (reflection which results in) teaching the Vedas, nor by 
steady meditation, nor by largely ‘hearmg’ the scriptures He 
whom this (Self) chooses, by him He can be gained, and to him thix 


324 In this scriptural text, the omitted phrases are “ has to be heard, 
(srotarya’), has to be reflected upon (Mania vn Only the portion dealing 
with the injunction 18 quoted hearing and ' reflection’ arise. from causes 
other than a somptural myunction--the former from the felt nerd to ascertain 
olearly the purport of the Veda by one who has learnt it and found it helpful 
in attaining desired. objectives, and the latter from the wish to think over and 
retain firmly in tho mind what has been taught Seeing and“ steady medi 
tation’ do not constitute two commandments Both the Chindogya and 
Mundaka texts quoted afhrm the loosening or breaking of knote— one as a conse 
quence of meditation and the other as a result of seeing Thus it can be made 
out that the enjomed meditation 12 to be intensified so as to attain similarity 
with direct perception 

325 7 C novos four steps here in Sri Rämänula's reasoning, two expheit 
and two implicit (1) Worship (upáesaná) 15 the means for salvation, not mere 
knowledge (11) The worship must have attained the form of devotion — (111) Such 
worship is the sole means, and not along with works, which are merely helpful 
to it (iv) The- worship must have for its object the Supreme Being The last 


two steps are implied 
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Self revoals His form" (Kath. Up. II 23, Mund. Up III 2 3) 3 
It is this (secession of memories) which 1s called devotion (or bhakti), 
as may be made out from passages like Continuous meditation 
attended with love 1s termed devotion (or bhakte)” (Lovigottara 
Purana) 


Hence (+e, the knowledge which secures liberation bemg of 
the form of loving devotion), identity of meanmg becomes firmly 
establisbod between these two (texts) ‘‘ He who thus knows Him 
becomes immortal here There 18 no other path for the attainment of 
final release " (Taut Ar III 12 7), and Not through the Vedas, 
nor through the practice of austerities, nor through the giving of gifts 
nor through the performance of sacrifices, 18 it possible for Me to be 
eon as you have seen Me But through exclusive devotion, O Arjuna 
it 18 possible really to know, see and enter into Me who am hke this, 
O harasser of foes” (XI 53 54) 3% 


Hero (in the nuddle group of six chapters), m the seventh chapter, 
are taught the real nature of the Supreme Person who is worthy of 
being worshipped, its obscuration (for worshippers) by (the veil of) 
the prakrti, taking trustful refuge in the Lord for its removal, the 
various types of worshippers and the special oxcellence (among them) 
of (the ty pe represented by) the man of wisdom 2१9 


श्वीसगवानुवाख-- 
मय्यासक्तमना पार्थ योग युञ्जन्मदाश्रयः | 
असशय समग्र मा यथा ज्ञास्यसि तच्छणु ॥ १ ॥ 


326 The text quoted denies God-attainment to one who goes through 
mere hearing, mere reflection and mere meditation Loving meditation 15 
easily seen to bo implied There is difference of opinion among the followers 
of Sri Ramanuja as to whether God chooses only those who love Him or makes 
His chosen ones love Him In the latter case, the succession of loving memories 
is the cause of being chosen in the sense that 1t 18 evidence of the choice having 
been made 7 C takes the former view 

327 The Lord, that 1s, knowledge of Him, ıs enjoined as the means of 
emancipation in Tast Ar, while loving devotion 1s so enjomed in B 0 The 
two texta are seen to be in harmony when the knowledge enjoined is taken to 
be of the form of loving devotion 


328 VideG & 11 
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1 With your mind attached to Me, having Me for your support 
and practising (My) yoga, how you will come to know Me fully and 
without any doubts, listen to that, O Arjuna (Partha)! 


With the mind attached to Me on account of its berg turned 
towards Me, that ıs, with the mind very firmly bound to Me on account 
of (its) being of such a nature as to break, as a result of My being 
the object of exceeding love, even at the very moment when there 18 
separation from My essentia] nature, qualities, action and glory. 
having Me for support, that 1s, on account of his self bemg of such a 
nature as, without Me, to break (and thus) having Me for support, 
depending solely on Me practising My yoga, that 1s, bemg engaged in 
yoga —how you will come to know, that 18, by such knowledge ax 18 
(to be) taught how you will come to know Me, who am become the 
object of yoga, without any doubts, having no doubts at all, and fully, 
in entirely listen to that knowledge with an attentive mind 


ज्ञान तेऽह सविज्ञानम्‌ इद बक्ष्याम्यशेषत, | 
यज्ज्ञात्वा नेह भूयोऽन्यत्‌ ज्ञातव्यमवशिष्यते 11 २ ॥ 


४ 1 will speak to you fully of this knowledge along with information 
which makes at dishnotiwe—(Knowledge) knowing which, there remains 
no other thing here (in regard to Myself) that deserves to be known 


1 will speak to you fully of this knowledge having Me for its object, 
along with information which makes it distinctive. The in- 
formation which makes (this knowledge) distinctive (or vyidna) 
is knowledge having for its object (My) distinctive forme How 
I am different from the collection of all things, animate as well as 
inanimate, other than Myself on account of My being opposed to 
all that is evil and endowed with the infimtely great glory of countless 


829. Thore seem to be two readings for the original of what has been translated 
as nature — svabhava and ‘ svariipa’. 

330 Penang 1s taken to be differentiating knowledge, that is, knowledge 
of the characteristics which differentiate the Lord from all other things what- 
soever. It is not mdedhydsana or steady meditation which in Advasa is sub- 
ordinate to the saving knowledge of oneness between the self and the Absolute 
Sci Sankara glosses vyrtána as knowledge combined with one's own experience ’. 
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multitudes of unbounded, unsurpassed, auspicious qualities of all 
kinds,—along with the knowledge about this differentiation, 1 will 
speak about the knowledge having My essential nature a: its object 
Why say much? (L will teach you) that knowledge after knowing 
which no other thing remains to be known again in regard to Myself 


He (Sri Krsna now) says that this knowedge which 1s to be taught, 
18 such 88 19 difficult to be obtained 


मनुष्याणा quu कश्चिद्यतति सिद्धये । 
यततामपि सिद्धाना कश्चिन्मा वेत्ति तत्वत ॥ ३ ॥ 


3 Among thousands of men, some one (only) endeavours till the 
attaunment of success (in yoga) And even among those who strive till 
the attasnment of success (in yoga), some one (only) knows Me (and 
among those who know Me some one only knows Me) in reality 


‘ Men (in this context) means those who are qualified for observ- 
ing the Injunctions of the ‘ édstras’ Among thousands of them 
only some one endeavours til the attamment of success (m yoga) 
Among thousands who endeavour till the attamment of success (in 
yoga), some one only, knowing Me, endeavours with a view to gain 
success from Me Among thousands of those who know Me, only 
some one knows Me in reality, as [am The purport is that none 
whatever (knows Me thus) For He (Sri Kysya) will later on 
say, This high-souled man is very rarely to be found” (VII 19} 
and But Me none knows (VII 26) 


भूमिरापोऽनलो वायुः ख मनो बुद्धिरेव च । 
अहङ्कार इतीय मे भिन्ना प्रकृतिरष्टधा ॥ ४ ॥ 


4 Earth, water, fire, ether, manas, buddhi (or the principle called 
mahat) and also abon dra (or the prnople of egody)—this prakrus, 
thus divided into eight (prynovples), is Mine 


331 Sri Sahkara understands all who strive for moksa to be siddhas, those 
who have attained perfection. 


332. The purport 1s that only a very few know Him thus. 
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Know that the एचए (or material cause) of this universe 
which exists m the form of varied and hnutless objects of enjoyment, 
means of enjoyment and places of enjoyment, and which 1s divided 
eightfold m the forms of earth, water, fire, air, ether and such other 
things! having smell and other characteristic attributes, m the forms 
of manas and such other organs of sense, and in the forms of the 
principles, makat and ahankára?95 —(know that this prakrh) belongs 
to Mo 


अपरेयमितस्त्वन्या प्रकृति विद्धि मे पराम्‌ । 
जीवभूता महाबाहो ययेद धार्यते जगत्‌ oW ॥ 


5 This 1s (My) lower (2700) But know, O smghty-armed 
(Arjuna), that which १३ other than this (lower one), which ts lfe-constitu- 
tung, and by which this universe vs sustarned, to be the higher prakrh 


belonging to Me. 


This 16 My lower praire But know the yt of Mine which 
is different from this, that 16, whose nature makes it of a different 
kind altogether from this mammate (lower) prulrti, ſorming the 
object of enjoyment to animate bemgs which endowed with 10,386 
which 1s higher, that is, is preremment (relatively to the lower prakrti) 
as its (+€ , tho lower prakrt’s) enjoyer which 15 of the form of the 
individual self (know this aa the higher prakrt: of Mme) by 
which the whole of this non-intelligent (material) universe 13 
suatained 


333 ' Prakris’ here may mean the material cause of the things in the world, 
or the primordial prakrts u hose evolutes are the eight things mentioned (T C ) 


334. The mention of ' and such other things’ after ' ether’ 18 a reference 
to the tan mátras (T C) Sri Sankara understands the eight forms of the pratyti 
to be the five tan mätras, ahanbira which 18 the cause of manas and 18 referred 
to as manas, makat which is the cause of aharkira and ıs referred to as buddhi 
and avyakta which 18 the primal cause and referred to as ahankara 


395 In this Sánkhyan chain of the evolution of the universe, mahal 15 that 
evolved condition of matter in which 14 1s first made mam fest and able to produce 
the material things making up the universe Ahanbira m which the tendency 
for individualisation in matter appears for the first time, evolves from mahat 

336. Sri Madhva takes the higher prakrts to be Sri who is of the form of 


Jonson. 
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एतद्योनीनि भूतानि सर्वाणीत्युपधारय । 
अह कृत्स्नस्य जगत प्रभव प्रलयस्तथा ॥ ६ ॥ 


6 Bear in mind that all beings have these for the source of ther 
darth Tam the (place of) origin as well as the (place) of dissclution of 
the whole universe 


Bear in mind that all beings, who have as their source of birth 
these two prakrtis of Mine, having the combined. forms of the m- 
telligent soul and non-intelligent matter, who range from Brahma 
(the four-faced creator) to a clump of grass , who exist m gradations 
of high and low, and m whom the intelligent soul and the 
non-intelhgent matter are mixed together- (know them all) to be 
Mme Because thev have the sources of birth in My two prakrts, 
therefore, mdeed they are Mine That bemg 80, bear m mind that 
because the entire universe has its source of birth m the two prakrtia, 
because these two indeed have their source of birth in. Me, and belong 
to Me, therefore I only am the (place of) ongin of the entire universe, 
that T alone am the (place of) dissolution, and that I alone am ite 
proprietor, 


It is estab ished in the Srutis and Smytis that these two, piakrts 
and  puruga (matter and soul) which constitute the aggregate of 
(all) the intelligent and non-intelligent bemgs, have the Supreme Person 
for their source For to this effect are the following Sruts and Smrts 
texts and many others of the same kind ** The principle of the mahat 
15 absorbed mto the aryaMa, the avyakta is absorbed mto the algara 
The aksara is absorbed into the tamas And the tamas becomes one 
with the Supreme Lord " (Sub Up II) 9 “O sage, separate from the 


337 This text describes the several stages of involution leading to pralaya 
or the dissolution of the umverse The following note from the translation 
of the Aribhashys by Prof M Rangacharya and M B Varadaraja Iyengar 
(Vol I, Note 185, p 172) clearly explains the passage Four different (ultimate) 
states of the prakrh or Nature are mentioned in Sub Up II In its primary 
undifferentiated state, it is called the 4mbhakta tamas in its first differentiated 
state, it is called the Vibhakta tamas, m ite next state, it is called the 4kaara 
in which even the qualities of saliva, rajas and (amas are not seen to be differen- 
tasted and in which ıt 18 also said 10 be promiscuously mixed up with the indivi- 
dual self, in its last stage, it is called the Avyakta in which the differentiation 
of the three gunas begins to take place” The Tamas mentioned above in the 
passage from the Sub Up ıs conceived to be the Vebhakia-tamas It in absorbed 
in the Ambhakta-tamas, which is here identified with the Supreme Lord, because 
it forms His body For‘ mahat’ and ahasküra ', see Note 335 
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form of Viggu, tbe Supreme Lord, (even in the state of pralaya) 
are the two forms, pradhàna and puruga (primordial matter and 
soul)" (VPI 2 24) and “The prakr which has been spoken 
of by me as having a nature both manifest and unmanifest, and the 
puruga (or the self) are both of them absorbed into the Supreme Self 
And the Supreme Self is the support of all, and is the Supreme Lord 
He is sung under the name of Vignu in the Vedas and in the Vedanta” 
(VP VI 4.39 & 40) 


मस परतर नान्यत्‌ किश्चिदस्ति धनञ्जय । 


7 (Thus), other than Myself, there «s nothing whatever which 18 
higher, O Arjuna (Dhanafijyaga) 


Iu the manner m which I am the highest on account of being 
the cause and the proprietor, as the cause of both the prakrtss which 
are the causes of everything and as the proprietor of even the intelligent 
soul which is the proprietor of all in entient things—i the same way 
Iam the supreme through the possession of knowledge, power, strength 
and such other qualities There 1s, indeed, none other than Me, none 
different from Me and possessed of knowledge, strength and other 
qualities who 18 superior 


मयि सर्वमिद प्रोत सूत्रे मणिगणा इव ॥ ७ ॥ 


7. lake collectvons of gems on a string, the whole of this (unsverse) 
+s strung on Me. 


The aggregate of all the intelligent and non-mtelhgent things 
which form My body both m their causal state and ın their state 
as effect, are like collections of gems on a string, strung on Me who 
remam as their Self. that 15, they find their rest and support (m Me) 338 


And it is established that the universe and the Brahman exist 
in the relationship of the body and the soul m the Antarydm-brahmana 


338 The simile of the thread makes clear how One is the support of al? 
things, how He penetrates them all and remains hidden, and how He 1s free from 
dependence on the prakrie and other things which are all dependent on Him 
The expreasion, ‘ are strung’, 18 interpreted in the sense of finding rest and 
support in order to prevent any misunderstanding to the effect that, as in the 
case of the thread, so also in the case of the Lord, there 18 no external pervation. 


(T. C.) 
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(+e, Brh Up III 7) and simular éruts texts, like He whose body 1s 
the eartb (Brh Up III 7 3), ‘‘ He whose body 1s the self (Mádh 
Brh Up III 7 22), and He ॥ tho inner soul of all beings, He 18 
devoid of evil, Ho 18 the Lord in the Highest Heaven, He 18 the one 
Narayana " (Sub Up VI) 3 


Therefore, as everything forms the body of the Supreme Person 
and ıs only a mode of the Supreme Person who 1s its Self, therefore 
the Supreme Person alone exists as having all things as modes Hence, 
by all words His denotation alone 1s effected He (Sri Kpgna) 
here teaches this hy equating Him with such and such (things) 


रसोऽहमप्सु कौन्तेय ्रभाऽस्मि शशिसूर्ययोः । 
प्रणवस्सर्ववेदेषु शब्द. खे पौरुष qq ॥ ८ ॥ 


पुण्यो गन्ध पृथिव्या च तेजश्चास्मि विभावसौ । 
जीवन सवभूतेषु तपश्चास्मि तपस्बिषु u ९ ॥ 


बीज मा सर्वभूताना विद्धि पार्थ सनातनम्‌ । 
बुद्धिबुद्धिमतामस्मि तेजस्तेजस्विनामहम्‌ ॥ १० ॥ 


बल बलवता चाह कामरागविवाजितम्‌ | 
धर्माविरुद्धो भूतेषु कामो$स्मि भरतर्षभ ॥ ११ ॥ 


8 I am the savour in the waters, O Arjuna (Kaunteya) I am 
the luminosity in the sun and the moon, the pranava (or the syllable Om) 
tn all the Vedas, sound in the ether of space and manliness tn men 


9 I am the fragrant smell in the (element) earth and the heat in the 
fire Tam the life · giving principle in all beings and the austerity in those 
who practise austeriives 


10 Know Me, O Arjuna (Partha), as the everlasting seed of all 
beings I am the intelligenoe of the intelligent and the herowm of the 
herowc 


II In relation to those who are possessed of strength, I (am) (thew) 
strength as dissociated from desire and attachment. And in all beiga 
I am, O Arjuna (Bharatargabha), that kind of desire which 18 not opposed 
to righteousness 


339 The Sub Up. text refers to Nariyana and also indicates the Lord's 
freedom from imperfection in spite of being the inner soul of all. Svet Up III. 9 
may be among the other texts indicated. 
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All these distinctive things are born from Me alone They 
are dependent on Me and as being My body, they are existent m Me 
alone Therefore, I alone exist, having them for My mode 


ये चैव सात्विका भावा राजसास्तामसाश्च ये । 
मत्त एवेति तान्विद्धि नत्वह तेषु ते मयि ॥ १२ ॥ 


12. Those things which are sáttvika, those which are rdjasa and those 
which are timasa, understand them to have proceeded from Me But 
J am not in them, they are in Me 


Why, indeed, shovld this be stated with the help of particular 
examples? Whatever things exist 11 the world as श्रवण, ràjaso 
or támasa things and in the form of bodies, senses, objects of enjoy- 
ment and their several causes, understand them all to have proceeded 
from Me alone, and that they abide ın Me alone on account of then 
bemg My body १५५ But I am not m them That 15, I do not at all at 
any time depend for My existence on them Elsewhere (that 1», in 
the case of other beings), thongh the body depends for its existence 
on the self, «till there 15 help for the existence of the self by the body 
To Me, however, there 1s no help at all of that land by them The 
meanng is that mere sport is the purpose (served by them in relation 
to Me) 


340 The grammatioal equations’ given in these verses are explained on 
the basis that the denotation of words denoting modes extends to the possessors 
of the modes For instance, savour 15 a distinguishing attribute and mode of 
water Therefore, it denotes water Again, water 18 a part of material Nature 
which forms the body, and hence is a mode, of God Therefore, the denotation 
of savour extends further to God Himself The significance of these equations 
is that God is believed to operate in relation to these various qualities nnd things 
and persona in à Way in which none else can operate 


Sm Sankara explains all the equations on the analogy of the statement 
that the universe 14 strung on the Lord like gems on a string On the Lord as 
savour water js strung Sri Madhva explains that the Lord determines the 
desence and nature of the savour in the water 


In a general sense, the statements of identity seem to indicate that the 
value, worth and distinctive existence of everything are due to the Lord 


341. The locative (in They are in Me) indicates that He, besides being 
the cause of all, has them dependent on Him as constituting His body This 
includes His control over all things due to the relationship established by His 
being equated to them (7 C) 
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त्रिमिगुणमयेर्भावेरेभिस्सवेमिद जगत्‌ । 
मोहितं नाभिजानाति मामेम्य परमव्ययम्‌ ॥ १३ ॥ 


13 The whole of this world is deluded by these three kinds of existent 
things characterssed by the qunas (uf sattva, rajas and tamas), and does 
not recognise Me as the Unchangeable (Beng) who is above them 


Now, m this manner, the whole universe which consists of animate 
and mammate things, and which helongs to Me, proceeds from time 
to time from Me only and ss (m due course) absorbed in Me It abides 
m Me alone It forms My body and has Me for its Self Thus, both 
m the causal state and in the condition as effect, itas L who have all 
things for My modes on account of all things constituting My body 
Therefore, 1 alone with all the modes am snpertor (to all other thmgs) 
by being the cause (ofall things), bv being the propnetor, and by reason 
of a mulaitede of Countless au paons qualities like knowledge ete 
Oher than Myself there is none superior by reason of any crowding 
together of ausproous qualities 


Bemg thus “ ] am superior to the three kinds of things made 
up of the qualities as हव, rájasa and tümasu—superior through 
My uncommon auspicious qualities having for their modes the enjoy- 
ableness of the various things (animate and inanimate, natural and 
supernatural) %% T am the highest, and unchangeable, that is, ever 
the same m form Even though [am so, this world (of experiencing 
selves) which is in the form of gods, animals, men and imamate 


342 What is otha than the Lord is mixed up with misery, liable to destruo- 
tion and capable of being surpassed In contrast, He (in His nature and form) 
is the opposite of all that is evil, i5 unsurpassed bliss, und is eternal By being 
the cause He is the father and desirous of promoting the welfare of all, being 
the proprietor, He regards the redemption of those who are His property as a 
gain unto Himself, being omniscient and omnipotent He depends on none 
for attaming what 1s desirable or keeping out what is undesirable (7 (“) 


343 The enjoyableness of all things is included in the Lord as the depression 
made by a hoof 18 included ın the sea The Lord is supreme by reason of 
the multitude of His qualities like knowledge and power, by reason of the super- 
natural elements and qualities making up His form which are different from the 
mundane counterparts and by reason of the mundane sound and such things 
denoting the Lord ultimately and hence capable of being regarded as almost 
supernatural 10 each case, the enjoyableness becomes boundless and unsurpassed 
to Him (T C) 


186 THE BHAGAVAD-OITA [Chap. VII 


things, is deluded by those same three kinds of thmgs which are made 
of the gunas, are inferior, perish m a moment and are in the form of 
bodies, senses and objects of enjoyment in accordance with previous 
karmas—(this world) does not know Me to be so 


He (Sri Kana) here answers the question How does the 
entire set, of exportencers (1 e , the selves) consider as enjoyable things 
which are exceedingly inferior, made up of the gunas and impermanent, 
while You exist-—You who are m Yourself unbounded excellence in 
bliss, who are eternal, of one unchangeable form and the highest by 
reason of those (qualities) which have for modes the enjoyableness of 
wordly objects!“ 


दैवी ह्येषा गुणमयी मम माया दुरत्यया । 


14 For this maya of Mine made of the three gunas, for purposes of 
play, 14 dificult to get over 


This maya of Mine ıs made up of the gunas, that is, is made up 
of sativa, rajas and tamas Because it is dawi, made by Me the 
player (devena), that is, while engaged m sport therefore, it 1s 
duratyoyd =" hard to get over by all 


This can be denoted by the word,, mayd ’, like the magie weapons 
of Asuras and Räkaasas, on account of (11s) having the power of 
producing wonderful results As for example, in passages like the 
following Then, the excellent discus, Sudaréana, directed by the 
Lord to his (te, Prahlàla's) protection, appeared garlanded in fire 
The thousand mäyäs (or wonderfully created weapons) of Sambara 
were destroyed, oue after another by that quickly moving (discus), 
protecting the body of the body (V P I 19 19-20) १५५ 


$44 ' Dawi’ is here derived from the root, din’, to play, through deva 
taken as one who plays 


345 ' Duratyaya has to be explained because it may also mean difficult 
to destroy (T C) 

346 The reference is to Prahlada, the pious boy, whose impious father, 
Hirapyakadipu, tried to kill him for being devoted to God Once Hnanyakadipu 
sent Sambara (o kill Prahlada with his måyās or wonderful weapons The Lord's 
divine discus destroyed the weapons of Sambara Later, Hiranyakadipu himself 
waa killed by the Lord, incarnating as Narasimha or the man hon 


Verse 14 RAMAJ 
] + Acco sed 0 [260 id 
Hence the word, maya ' | q not indicate the mean fusion. 
Even in the cave of magicians 18 the 
use of the word, mdyduin’ ond use, with 


the help of certam incantations, hePbsetc,, Che produced real 
knowledge only, though it has for its object an unreal thing. 
Accordingly, there ‘maya’ 1s merely the incantations, herbs ete. 
Because the meaning of a word should be one only, harmoniming with 
usage 1n all contexts, the use of the word, mdyd’, there m respect of 
unreal, things 18, as in the statement, The cots shriek,” figurative, 
having reference to the knowledge of the effects of maya 


This maya of the Lord which is essentially real and which 14 made 
up of the gunas, is alone taught in passages like “ Understand thon 
maya to be the prakrts and the Possossor of the mayd to he the Groat 
Lord ” (Svet Up IV 10) Its function is to hide the essential nature 
of the Lord and to create the state of mind that its own essential nature 
18 enjoyable Hence, the entire universe, deluded by the miyd (or 
the prakrts) belonging to the Lord, does not understand the Lord 
to be of the nature of bliss unbounded in excellence 


He (Sri Kana) pomts out the way to get free of the maya 


मामेव ये प्रपद्यन्ते मायामेता तरन्ति ते ॥ १४ ॥ 


H Those who take refuge with Me entirely, they cross beyond 
this miyd 


Those who take refuge with Me alone—(Me) who will the truth, 
who have the highest mercy, and who am the refuge of all beings 
without exception and without regard to their particular qualities, 


347 The point here is that maya’ never means illusion The miyds of 
Sambara, destroyed by the divine discus, could not have been illusions. ‘Those 
who practise emdrajála or illusionist magic create real knowledge in the minds 
of the spectators, even though the object of the knowledge is unreal. 7 C 
refers to the minor expedients of political policy known as 1ndrajála and máyá 
Of these two artifices, iyi transforms a thing into something different from 
what it in, while sndrajála makes a thing appear different Here, ton, mayi’ 
means something real In consonance with the usage 1n all other contexts, we 
must hold that the magician in called the possessor of mágá because of the in- 
-oantations and herbe he uses They are mdyäs, real things having the power of 
producing wonderful effects If we take máy? to moan illusion in this case, we 
cannot account for its use to denote the real weapons of Sambara and others 


188 THE BHAGAVAD-GITA Chap. VII 


they cross over this mdyd of Mme, which 18 made up of the gunas 
The meaning i; “ They worship®? Me alone, gwing up the 
maya 11 


He (Sri Krsna) here explains why all men. do not take refuge in 
the Lord, so as to be led on to the worship of the Lord 


न मा दुष्कृतिनो मूढा प्रपद्यन्ते नराधमा । 
माययाऽपहृतज्ञाना आसुर भावमाश्रिता ॥ १५ ॥ 


15 Fools, the worst of men, those persons whose knowledge 1s removed 
by máyü and those who are subject to a demomacal nature~-all these 
evil-doers do not seek refuge in Me 


Evil-doers, that is, men who commut sms, do not seek refuge 
m Me They are of four kinds, % according to differences in their 
evil deeds —fools, the worst of men, those persons whose knowledge 
has been removed by maya and those who are subject to a demoniacal 
nature Fools are those who have perverted knowledge they consider 
the self which, m the manner stated earher, finds its sole delight in 
dependence on the Lord, and (also similarly) the whole class of enjoy - 
able objects ax their property The worst of men are those who are 
incapable of being devoted to Mo, although My essential nature 15 
known in genera] terms (to them) Those persons whose knowledge 1s 
removed by miyd are those m whose case knowledge already existent 
about Me and about My glory 1s removed by deceitful arguments 
making 11 out to be inconsistent and impossible they are 50 called 
(Then thore are) those who are subject to a demoniacal nature They 
m whose case knowledge about My self and My glory, gamed thoroughly, 
gives rise only to hatred towards Me-—they zre subject to a demomacal 
nature (Among these four classes) those who come (to be men- 
tioned) later and later are more and more sinful (१ e., they are men- 
tioned in the ascending order of sinfulnoss) २५ 


348 The prapatis mentioned here is an element of wpiisana (T° C) 


349 Four kinds of evil doers are to be understood here, on analogy with 
the four kinds of devotees mentioned in the next verse (T C) Sri Sankara 
and Sri Madhra do not adopt this «lassihication 


350 The greater the knowledge, the greater the sinfulness (T. C) 
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चतुविधा भजन्ते मा जमास्सुकृतिनोःजुंन i 
आर्तो जिज्ञासुरर्थार्थी ज्ञानी च N ॥ १६ ॥ 


16 Four kinds of men of good karma become devoted to Me, 
O Arjuna —the man in affliction, the man who wishes to procure knowledge, 
the man who ws desirous of acquiring wealth and the man of wisdom, 
O Arjuna (Bharatarsabha)! 


Men of good Aarma, that 15, men who have a store of meritorious 
karma, after taking refuge in Me (to overcome the prakrts), worship 
Me alone They too are of four kinds in accordance with differences 
in their good deeds They are higher and higher in an ascending 
order by reason of the (relative) greatnors of their good deeds and the 
differences in their knowledge (१९, in the desires prompting them) 


The afflieted man is one who has no honourable position dis- 
possessed. of wealth, he desires to attam it agam He who 15 denirous 
of acquiring wealth 1s one who longs for wealth, not having attumed 
it before Between these two (the afflicted man and the seeker for 
wealth) the difference 1s only nominal the diff-rentiating qualification 
(which ranks both of them in a single cless) 1s one only. (m regard to 
them both) as it relates to the wealth (they seek)?! The man who 
wishes to procure knowledge is one who desires to realise the real 
nature of the self, In a state of separation from the prakrh He 1s 
deseribed as one who wishes to procure knowledge, because knowledge 
alone is his essential nature % And the man of wisdom 18 he who 
knows that it 14 the essential nature of the self to find joy solely in 
dependence on the Lord, as taught in the passage beginning with “But 
know that which 1s other than this (lower one) to be the higher prakrts 
belonging to Me" (VII 5) Without concluding (his quest) at the 
self by itself in a state of separation from the prakrti and desig to 
attain the Lord, he deems the Lord alone as the highest obyect of 
attainment 


351 The four clusses of devutees are reduced to three, presumably because 
there can only be three supreme goals, corresponding to the three ultimate 
principles of the universe achu (matter), chit (the individual soul) and [évara 
(the Lord). 


352. The knowledge sought by the 5 dex may be taken to be the self which 
w à mass of knowledge, or, as the 7 C pute it, the experience of the self in its 
pure state 
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तेषां ज्ञाती नित्ययुक्तः एकभक्तिविदिष्यते । 
प्रियो हि शानिनोऽत्यर्थमहं स च मम प्रियः t6 ॥ 


17 Among them, the man of wisdom, being always attached (to 
Me) and also single-minded in (hts) devotion, ts the best. For I am 
anezpressbly dear to the man of wisdom and he too 18 dear to Me 


Among them, the man of wisdom 18 the best Why? (Because) 
he ıs always attached (to Me) and ıs single-minded im (his) devotion 
For to the man of wisdom, to whom I am the sole object of attainment, 
connection with (1¢., meditation on) Me 1s eternal But to others, 
meditation on Mo 18 only until the attainment of their desires So 
also, for the man of wisdom, there is devotion to Me only But in 
the case of others, there 18 devotion to the subject of their desire and 
to Me as the means of attamment therefor Therefore, he alone (1e, 
the man of wisdom) 1s the best 


Further, 1 am indeed mexpressibly dear to the man of wisdom 
Here (in atyartha °) the word, * artha °, denotes what can be expressed 
The meaning is that even I, who am ommscient and ommpotent, 
cannot express how I am dear to the sage, because there 18 nO measure 
of thus much to bemg dear. As has been said in the case of Prahlada, 
the most pre-eminent among the men of wisdom, '* But he with bis 
mind absorbed m Krapa,9* while being bitten by great serpents, 
did not know his body, feeling only the rapture of remembering Him 
(V P | 17 39)—1m the same way he too 1s dear to Me १०५ 


उदारास्सवे एवैते ज्ञानी त्वात्मैव मे मतम्‌ । 
आस्थितस्स हि युक्तात्मा मामेवानुत्तमा गतिम्‌ ॥ १८ ॥ 


353. Prehlàda was sought to be killed by his father with the help of 
poisonous snakes. As Sri Krsna belongs to a much later period than Prahlada, 
the ' Krona’ in whom his mind is absorbed must be God in ७ general sense 
A suggested etymological meaning for ‘ Krsna’ in the M RBR (V 69 5) as be 
who brings joy to dwellers on earth ' 


354. It has been suggested here that the Lord's love for the man of wisdom 
१8 inexpresatble, even as his love for the Lord is But why does the Lord fail 
to mention this explicitly?! One view referred to by T C is that the Lord feels 
that He 18 after all only reciprocating the love of the devotee Some teachers 
have put forward the view that the Lord's love, with His infinite capacity for 
loving, must be far greater than that of the man of wisdom. 
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18. All these are indeed noble, but My conviction १४ thal the man of 
wisdom ss (My) Self For with dedwated self, he ts devoted exclusively 
to Me as the Mghest goal. 


In that they worship Me alone, all these indeed are noble, that 
18, Magnanimous For those who receive from Me anything however 
trifling, to Me, they are the donors of everything that they possess. 
But My conviction® 1s that the man of wisdom is (My) very self. 
I regard Myself as depending on him for My support and sustenance. 
Why 1s it so? Because this man holds Me to be the highest goal, 
finding it impossible to support himself without Me, therefore it is not 
possible for Me also to mamtam Myself without him Thus he 1s 
indeed Myself 376 


बहूना जन्मनामन्ते ज्ञानवान्मा प्रपद्यते । 
वाबुदेवस्सवंमिति स महात्मा सुदुर्लभ ॥ १९॥ 


19 At the conclusion of many births the man of wisdom resorts to 
Me, holding that Vasudeva is everything This high-aouled man 18 very 
hard to find 


This is the fruit of auspicious births reckoned by no small 
number —namely, taking refuge with Me, after acquring knowledge 
of the real nature of the self as finding its sole joy in dependence on 
Me, Moreover, at the conclusion of, that 1s, after the completion of 
many births, that 1s, auspicious births, one becomes possessed of the 
knowledge, I have my sole joy in being dependent on Vasudeva Iam 
such that my essential nature, contmuance and activities are under 
His control. He 18 superior (to all others) by reason of His countless 
multitudes of auspicious qualities Then, he takes refuge with Me» 
that is, he maditates on Me, holding, ** Vasudeva alone is my highest 


355 7 C notices a reading,‘ mata’ for matarh , in the first line of VII 18 


356 T. C pointe out that as there cannot possibly be identity between 
the Lord and the man of wisdom the statement of identity has to be construed 
ae an expression of the intense love felt by the Lord for this devotee The Lord 
1s deemed as saying “ Whatever the Vedánia may hold, it 18 My settled convic- 
tion that the man of wisdom is My very self " Only persons whose hearte beat 
in unison can understand the Lord's conviction Thus, while all the other classes 
of devotees merely contribute to the glory of the Lord, the man of wisdom sustains 
Him in Has essential natare. 
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goal and also the means (for its attainment), And whatever else remains 
as (mere) desire m the mind, He alone 18 all that to mo This high- 
sowed man, that 15, high-minded man, 1s hard to find It is very 
hard, indeed, to discover him in this world, 


Only this is the meaning of the declaration that Vasudeva 18 
91,947 on account of this topic having been begun with the statements. 
„For 1 am mexpreasmbly dear to the man of wisdom ” (VIL 17), 
and ** For with dedicated self, he is devoted exclusively to Me as the 
highest goa! (VII 18) And the man (referred to here as) possessed 
of knowledge is mdeed of the characteristics given here, because of his, 
having the qualities of the man of wisdom described earher 


For it has bec taught that the two prekrtes, the animate and 
the manimate, have their sole delight m depcdence on the Supreme 
Person in the verses begummig with “ Earth, water," (VII 4) and 
ending with * Ahankāra this prakrti, thus divided into eight 
(prineiples), ts Mine Thesis (My) lower (prakrt:) But know that 
which 1s other than this (lower one), and which 16 life-constituting, 
to be the higher prokrt: belonging to Me" (VII 4-5) In the passage 
beginning from “Tam the (place of) origin as well as the (place of) 
dissolution of the whole universe (Thus), other than Myself, there 1s 
nothing whatever which is higher, O Arjuna (Dhanaiijaya) ” (VII 6-7), 
and euding with Those things which are sāttmka, those which are 
di and those which are tämasa, understand them to have pro- 
ceeded from Ma But Lam not in thom they are in Me (VII 12), 
it has been taught that the two prabrtis both in their causal state 
and in then state as effect are such that their essential nature, 
cont mued existence and activities are under the control of the Supreme 
Porson and that the Supreme Person is superior to everything because 
of all His modes Hence he alone (who holds Vasudova to be ı very- 
thing) 18 here mentioned as the man of wisdom 


$57 Sri Sankara explains that Vasudeva is the Self of all The Deaitina 
interpret the statement of identity to mean that Vasudeva is the cause of the 
existence, eto, of overy thing or, taking ‘ sarva to mean perfect, © Vasudeva 
is the absolutely Perfect Being (See d Subba Rau's Enzlsh rendering of 
the GWà according to Sri Madhva) 7 C points out that the equation of all 
things with Vasudeva cannot rest on sublation (as when a pillar mistaken in 
the dark for a thief 1s later discovored to be only a pillar), superimposition or 
absolute identity Moreover, the context suggests something other than the 
view that Vasudeva is all things because He has all things for His body 
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He (Sri Krsna) proceeds to explain the difficulty of finding 
this man of wisdom 


कामैस्तेस्तहुतज्ञाना. प्रपदयन्तेऽन्यदेवताः । 
त तं नियममास्थाय प्रकृत्या नियतास्स्वया ॥ २० N 


20 Bound down by their own nature, such as have ther knowledge 
stolen away by various desires, resort to other gods, adopting the several 
religious disoiplines (required) 


All wordly men, indeed, are bound down, that is, are eternally 
Inked with their own nature, with the subtle impressions (of their 
previous karmas) relating to things constituted of the gupas. Their 
knowledge about My essential nature 18 stolen away by various bimas, 
that is, objects of desire, which are m accordance with the subtle 
impressions of the karmas (of these persons) and which are made of 
the gunas For the sake of fulfilling these various kinds of desires, 
they resort to, that 1s, seek and worship other gods, who are different 
from Me, such as Indra and others, by themselves, bs adopting the 
several disciplines (required), that 18 practising the several ntes which 
are specially required for the propitiation of these particular gods. 


यो यो या या तनु भक्तः श्रद्धयाऽचितुमिच्छति । 
तस्य तस्याचलां श्रद्धा तामेव विदधाम्यहम्‌ ॥ २१ o 


21 Whichever devotee desires to worship with fash whatever manı- 
festation (of Mine)—31n relation to every such devotee, I make that same 
forh of his unshakable and firm. 


These gods also are My manifestations, 8 as taught in Sruti 
texts like He who, dwelling in the sun, whom the sun does not 
know, whose body 1s the sun" (Brh Up. III. T. 9) Whichever 
devotee desires to worship with faith whatever mamfestation of Mine, 
such as the sun, even though not knowing (these gods) to be My mam- 
festations, I consider this faith to relate to My manifestations, oven 


308, This refutes tho view that the desires mentioned here refer to those of 
the first three classes of devotees (T. C.). 

350. T. C. says that this is different from the view that thore 1s only one 
Self and that gods like the sun have no separate individual selves, but are like 
the incamations of the one Lord. 

B.6.—7 
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though he is ignorant of ıt, and make that same faith of his unshakable 
and firm, that 1s, free from interruptions. 


स तया श्रद्धया युक्तस्तस्याराधनमीहते । 
लभते च सतः कामान्‌ मयैव बिहितान्‌ हि तान्‌ ॥ २२॥ 


22. In association with that fauh, he attempts the worship of that 
(mansfestatton) and thenoe obtains the objects of (hts) desire, they are in 
fact bestowed by Me alone 


Ho, m association with that uninterrupted faith, attempts (i e, 
performs) the worship of Indra and other gods Thence, that is, 
from the worship of Indra and other gods who are My manifestations, 
he obtains indeed the objects of desire covered by him, which are 
hestowed by Mo alone Even though ho does not know at the time of 
worship that gods hko Indra, who are objects of worship, are only 
My manifestations and that worshipping them 1s My worship—still, 
bocause this worship is m truth My worship, I alone bestow what 18 
desired for by the worshiper १४0 


अन्तवत्तु फल तेषा तद्धवत्यल्पमेघसाम्‌ | 
देवान्देवयजो यान्ति मद्भक्ता यान्ति मामपि ॥ २३ ॥ 


23 However, sn relation to such (persons) whose intelligence 10 
dwected towards the mean (gods and results), this frust (of their worship) 
happens to bc finite, The worshippers of the gods go to the gods, and those 
who are devoted to Me oome even unto Me 


In the caso of those mon whose intelligence 15 directed towards 
the moan, that 18, whose powers of comprehension are slight and 
who worship only Indra and other such gods, this fruit of thar worship 


360. ' Taaytrddhanam may be split up as (i) ‘tasya dradhanam’ or 
(ii) ' tasyd^ rüdhanam' In tho former oase, * tasya’, the genitive singular of 
the third personal pronoun, 1811 the masculino gender It cannot refer to tanu ° 
or deva, both of which are feminine * Deva’ may be understood as the 
equivalent of these, and thc pronoun oan refer to it In tho latter oase, the 
pronoun is feminine, but the word following it 18 rarely used Sri Sankara 
explains “ lasys devalitanvit ürüdkawam " But no grammatical notes are 
given, In the second line of the verso, combining da into tho single word, 
„n', though possible, 15 disapproved of by Sri Sankara 
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18 mean and also fimte * Why? The worsluppers of the gods go 
to the gods—hecause their worshippers go to the gods hke Indra 
And Indra and others are indeed of finite enjoyments, and they live 
only for a specified length of time Therefore those who attain equality 
of enjoyments with them? shp down along with them (when their 
worlds are involved in dissolution), but My devotees, knowing that 
these works of theirs are of the nature of My worship and gi mg up 
attachment to finte resulta, attam Me, having for their sole purpose 
pleasing Me That is, they do not return agam (to the eucuit of ` 
births and death) For He (Sri Kygna) teaches later But, after 
attammg Me, O Kaunteya, there ix no rebirth ° (VIII 16) १७ 


He (Sri Krsna now) proceeds to «tate “ But others (+¢, those 
wao worship other gods) make useless even My moarnations among 
men and other bemgs, taken so that T may be the refuge of all“ 


अब्यक्त व्यक्तिमापन्न मन्यन्ते मामबुद्धय | 
पर भावमजानन्तो ममाव्ययमनुत्तमम्‌ ॥ २४ ॥ 


24 Not lnowing My transcendent state, which 18 imperishable and 
unsurpassed, those who are wanting in intelligence think of Me as an 
un manifest thing (te, widwiual self) which has obtained a muniſcat 
form (in a human embodiment) 


Persons wantmg ur intelligence do not know My transcendent 
state which 1s imperishable and unsurpassed that 18, they do not 
know that I who am worshipped by all rites, who am the lord of all, 
and whose e sentia] nature and attributes are not capable of defintion 
by speech aud nund, have mcarnated as the son of Vasudeva without 
giving up My true character, by reason of the lughest mercy and 
maternal solicitude for those that resort to Me and zo that I muy be 
the refuge of all They regard Me as being hke a prince of this world, 


361 Sri Sankara appears to take the first lino as consisting of two sontcnces 

362 ' Sáyuyyam is sometimes used in the sense of union so as to become 
one’ or absorption’ Here it 1s explained by 7 C as ' having «quality. of 
enjoymente it may mean also‘ having equality of attributes 

363 T C quotes Niriya ürya to the effect that even thos devotees of 


the Lord who desire from Him other things than molsa will progress spiritually 
and in due course attain final emancipation’ 
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who was, prior to the present time, unmanifest and who, having now 
attained a partioular birth by the force of karma, has obtamed, that 
is, come to have a manifest form. Hence they do not resort**! to 
Me, nor do they worship Me by suitable rites 


Ho (Sri Krepa) states why He ts not made known thus. 


नाहं प्रकाशस्सवंस्य योगमायासमावृतः | 
मूढोप्य नामिजानाति लोको मामजमव्ययम्‌ ॥ २५ ॥ 


25 Hidden by the prakrh (mãzũ) characterised by associatson 
(with various. configurations), I am not clearly evident to all Ths 
foolish world does not know Me, who am unborn and the smperishable 
(in the human form) 


Hidden by tho prakrts called yoga (‘association’), being in the 
form of human and such other configurations which are all peculiar 
to individual solves, I am not clearly evident to all This foolish 
world, by soomg m Me merely the human or other configuration (with- 
out seomg My transcendence), does not understand that I whose deeds 
9206] those of Vayu and (even) Indra, whose radiant splendour 1s 
preater than that of the sun and fire, who though bemg observed am 
yet unborn and imperishable, who am the only cause of the entire 
universe, and who am the Lord of all—(that I) have assumed (a form 
simular to) the human form so that I may become the refuge 
of all 3% 


वेदाह समतीतानि वर्तमानानि चार्जुन । 
भविष्याणि च भूतानि मां तु वेद न कश्चन ॥ २६ ॥ 


864. Resorting to the Lord here means worshipping Him after taking refuge 
in Him as described earlier (T C.). 


366. ‘ Yoga-máyá ' is taken to be descriptive of the prakris It is pointed 
out by T. C. that the word, yoga ', being generally used in the sense of relation 
or association, here stands for that which is associated (ın various configurations 
with the selves). ‘ Màyà ' means that which is capable of bringing about wonder- 
ful effects, namely, the probris. Thus, we get tho sense of the prakrts as asso- 
ciated with the selves in various configurations This assocation with the 
prakrti hides the Lord from the selves. In consequence of this, when the Lord 
inoarnates to provide an opportunity for all to resort to Him, most people mistake 
Him to be a more human being and no more. 
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36. I know those beings that have passed away, (these) that are in 
exestence now, and also (those) that will come into exretence in future: 
but Me, no one knows. 


I know, that 15, I understand all beings—those that have passed 
away, those that are m existence at present and those that will come 
mto existence in future But Me, no one knows The meaning is 
that among the beings living m the threefold divisions of time (१.८., 
the past, the present and the future) that are thought over by Me,— 
(among these) no one 18 known who understands Me to be of this 
land and to be Vasudeva incarnating in order to be an object of refugo 
to all, and thereafter resorts to Me only Therefore, the man of wisdom 
is indeed extremely difficult to find 


So 8180 (1t 18 said) 


इच्छादेषसमुत्थेन हुन्द्रमोहेन भारत | 
सर्वभूतानि समोहं सगं यान्ति परन्तप de ॥ 


27 O foe-fatrguing Arjuna (Parantapa Bharata), through the 
delusion of the paws (of opposites) arising from deswe and aversion, all 
beings get into delusion (even) at birth 


All beings at birth, even at the very moment they are brought 
into existence, get into delusion through the delusion (s e , the agency 
causmg delusion) which ıs decribed as heat and cold and other 
aimilar pairs of opposites, and which arses from desire and 
aversion 366 


This is what 1s said Among the pairs of opposites like pleasure 
and pain, ın regard to whatever thmg made of the gunas, desire and 
aversion Were practised m 8 series of previous birthe, that same thing 
described as the pairs of opposites, on account of its subtle impres- 
sions, comes into existence as being the object of desire and aversion, 
and causes delusion to all bemgs agam at the very moment 
of their birth By that delusion, (i e., delusive force) they get 
into delusion, They come to be such as have by nature desire and 


366. Sef Sankara understands the denden (pair of opposites) mentioned 
m the stanza to be none other than desire and aversion. 
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aversion in regard to these. Their nature 1s not such as to feel 
happiness and misery (respectively) at union with or separation from 
Me. The man of wisdom, however, 18 one whose nature 18 to feel 
happiness and misery solely on account of umon with or separation 
from Me No being whatever 1s (2 e , few beings are) born with auch 
& nature 


येषां त्वन्तगतं पाप जनानां पुण्यकर्मणाम्‌ | 
ते इन्द्रमोहनिर्मुक्ता भजन्ते मा दृढव्रता ॥ २८ ॥ 


38. But the men of good deeds whose sins have come to an end—they, 
however, freed from the delusion of the pairs (of opposes), worship Me 
wilh enduring devotion 


But (there are a few) such men, whose sin—which forms the cause 
of desire and aversion toward, the pairs of opposites made up of the 
gunas, which hinders the disposition directed towards Me and which 
has continued from beginningless time—has come to an end, that 1», 
has become reduced through the accumulation of supenor spiritual 
merit m a number of births Taking refuge in Me, and freed from 
the delusion made up of the gunas, they worship Me alone by force 
of the previously described gradations in good deeds, es with endurmg 
devotion, that 1s, with steady resolution,®® for the sake of freedom 
from old age and death (s e, the state of latvalya), for supreme enjoy - 
ments and for attaming Me 


He (Sri Krgna) here mentions what special things ought to 
be known and what ought to be acquired by those three types 
of worshippers of the Lord 


जरामरणमोक्षाय मामाश्रित्य यतन्ति ये । 
ते ब्रह्म तद्विदुः कृत्स्नमध्यात्म कर्म चाखिलम्‌ ॥ २९ N 


307 The delusion is regarding as enjoyable that which is not worthy of 
enjoyment and as hateful (hat which does not deserve to be hated (7 C) 

368 See the commentary on VII 16. 

309 The primary moaning of ‘ orata 18 concerned with the determination 
of the mind (T C.). 
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39. Those who resort to Me and endeavour for lberatson from old 
age and death (i.e , the state of kawalya)—they know that brahman (or 
the self), all about what is connected with the self and the whole of karma 
(or aotuntses leading to rebirth). 


Those who resort to Me and endeavour for (the attamment of) 
liberation from old age and death, that 1s, for the vision of the real 
nature of the self in a state of separation from the prakrts—they know 
that brahman (or the self) They also know all about what dwells 
with the self They further know the whole of karma (of activities 
leading to rebirth,)*” 


साधिभूताधिदैव मा साधियज्ञ च ये विदुः | 
प्रयाणकालेऽपि च मा ते विदुयुंक्तचेतस. II ३० ।। 


४0 And those (others) who know Me aa being associated with the 
superior material things and as associated with that which is supersor to 
the gods, and (those who know Me) as associated with the essence of the 
saorifice, they, too, with ther minds engaged in contemplation, know Me 
even at the time of death 


Here persons whose qualifications aro different from those already 
mentioned are to be understood on account of the mention agam 
of the word, those (ye) Even though the statement, those— 
seekers after wealth—who know Me as being associated with the 
superior material things and with that which 18 superior to. the 
gods (1e, the self in its state of enjoyment of supreme lordship)”, 
resembles a repetitive reference to somethmg mentioned elsewhere, 
it is really of the nature of a decisive injunction because of its purport 
not bemg known otherwise Henco, and similarly tho statement about 
knowing Me as bemg 11 association with the essence of the sacrifice 
13 also laid down as an mynaction for all the three kind of differently 
qualified devotees without any distinction, becayse of the nature 
of the subject-matter (3 e, the sacrifice) For m the case of all these 
lands (of devotees), the performance of the (five) great sacrifices 
and such other ntes in the form of daily and occasional rituals cannot 
be dispensed with They also know Me even at the time of death 
m such manner as is in accord with their objectives. 


— $870 Tad-brahma, adhyitma and karma are explained in the commentary 
on VIII. 8 
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Since there is the word, too (aba), in they too ”, those who 
have been mentioned before as endeavourmg for liberation from old 
age and death are also to be understood, along with others (mentioned 
now) as knowing (Me) at the time of death. By this it may be taken 
to be stated that even the men of wisdom know Me as bemg 1n asso- 
ciation with the essence of the sacrifice because of the nature of the 
subject-matter (s.e , the 8971006) they (also) know Me even at the time 
of death in such manner as is in accord with their objective ४११ 


871. Stanza 30 is taken to refer to others than those mentioned in stanza 
29. The seokers after wealth are first mentioned, and then what is required 
of all the three classes of devotecs is laid down. AdMbhita and adhiyaj'a are 
explained under VIII. 4. Meditation at the time of death is discussed in VIII 
8-8 and later passages also. 


CHAPTER VIII 


अर्जुन उवाच -- 
कि तद्ब्रह्म किमध्यात्मं कि कमं पुरुषोत्तम । 
अधिभूतं च कि प्रोक्तम्‌ अधिदेवं किमुच्यते ॥ १ ॥ 


अधियज्ञः कथं कोऽत्र देहेऽस्मिन्मधुसूदन | 
प्रयाणकाले च कथं शेयोऽसि नियतात्मभिः I २ ॥ 


ARJUNA SAID · 


1 O Krena (Purusottama), what ss the brahman? What ss u that 
dwells with the self? What ss karma? What have been desorsbed as the 
superior material things? Who 19 sasd to be superior to the gods? 


2 O Krma (Madhusüdana), how and who 18 the essence of the 
saorsfice here in thes body? And how are You to be known by men of 
meditating minds at the tme of death? 


In the seventh chapter, He (Sri 71809) taught how that Supreme 
Brahman who 1s Vasudeva, 18 the object of worship, how He is the ruler 
and the proprietor of all things, animate and inanimate, how He 1s 
the cause (of all things), how He is the support (of all things), how He 1s 
denotable by all words on account of His having all things for His 
body and of His having all things as His modes, how He is the con- 
troller of all and how He alone 18 supreme (over all) by reason of His 
multitudes of auspicious qualities (He also taught) how He 18 hidden 
and obscured by the things constituted of sattva, rajas and tamas, which 
exist as bodies and sensos and as objects of enjoyment and which owe 
their existence to the stream of sinful actions flowing from time without 
beginning (He also showed) how this (obscuration) can be removed 
by taking refuge with the Lord, which 1s brought about by the resulta 
of very pre-emment good deeds. Then, after teaching the differences 
among the worshippers due to differences in the results desired by them 
caused by gradations in their good deeds and having reference to wealth, 
knowledge of the true nature of the self and the attsinment of the 
Lord (as objectives); the superiority of one who seeks to attain the Lord 
by reason of his being inexpressibly dear to the Supreme Pers 
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account of his being always attached (to the Lord) and being single- 
minded in (hit) devotion; and the difficulty of findmg such a devotee— 
(after teaching all these), He (Sri Krsna) touched upon the differences 
among the things that ought to be known and the things that ought to 
be followed by these three classes (of devotees) ११४ 


Now m the eighth chapter, He (Sri Krsna) describes m detail the 
diff, rent things to be known and followed already referred to 


How are that brahman, that which dwells with the self, and karma 
to be spok m of—(these) which have been mentioned as what ought to 
be kaown by those who, taking refuge with the Lord, endeavour for 
liberation from old age and death? What are the (superior) materia 
ob) dots and the person superior to tl. e gods who should be known by the 
seek irs of wial.h? Who is to be known by all the three classes (of 
devotees) and denoted by the word ' adhsyajfia ( that wluch 18 con- 
nected with the sacrifice’)? And how does the state of bemg adhiyayfia 
come to lum? At the time of death, how are You to be known by these 
three classes (of devotees) who are self-controlled? 


शीमगवानुवाच-- 
अक्षर ब्रह्म परमं स्वभावोऽध्यात्ममुच्यते | 
भूतभावोद्भवकरो frat. कर्मसज्ितः ॥ ३ ॥ 


THE LORD SAID, 


3 The brahman ts the supreme, sndestructeble (self) One's own 
(material) nature ts spoken of as that whyoh dwells with the self The ou- 
going oreatwe force which causes the rise of material entises ts known as 


karma," 


372. Vide G S (12). 

37$. This and the next stanza are interpreted in fundamentally different 
ways by Sri Sankara and Gri Madhva The former takes the Braiman to be 
the Supreme Self, the adhydima to be the empirical individual self karma as the 
sacrificial act, the adAsbhita as all perishable things, the adhwdawa as Hiranya- 
garbha, the Universal Spirit and the adhiyajña as the Lord Śri Madhva takes 
them 1n order to be the Lord's all-pervading form, the body, eto., given to the 
self, the grand work of creation, the decaying things like the body, eto., Brahmi 
the creator who is the foremost among the selves and the Lord Himself. 
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That which 1s supreme and indestructible has boon designated as 
“that braman.” The akgara in that which does not get destroyed 
and ıs of the form of the aggregate of all the mdividual souls To this 
affect are the following and simular éruts texts, The avyakta 1s absorbed 
(back) mto the akgara, tho akgara is absorbed (back) into the ume 
(Sub Up II),“ "The supreme akgara is the essential nature of the 
self, free from association with the prak;ti 


One * own (material) nature is that which is spoken of as (adhyätma) 
dwelling with the self One's own (material) nature Is the prakrt 
It is that which doos not constitute the self, but which is attached to 
the self, and which consists of the subtle elements, the subtle impres- 
sions ete It has been taught as essential to be known in the vidgà 
of the five fires. Both these (the akgara and the adhydtma) are to 
be known by the aspirants after mokga®”*— (the one) as what ought 
to be attamed and (the other) as what ought to be given up 


The outgomg creative force which causes the rise of material 
entities is known as karma By material entity is meant the human or 
any similar entity That outgomg creative force which causes their 
rise and which has been described in the seriptural text, The waters 


74 T C expleins in two ways how the Subäla text quoted is an authority 
tor describing the individus] «elf as the akaara The avyakla may be regarded 
as getting into contact with the aggregate of individual selves This in the 
figurative laya of the avyakia into the al ara Alternatively, the abgaru may 
ho regarded as n state——as explained m Note 337 under VII. 6—where primordial 
matter is mixed up promiscuously with tho solves In either case, this stato 
gets its name,‘ akeara’, by ronson of the association with tho individual solves 


375 The science of the five mystic fires, taught in Chand Up V, explains 
‘ how the sclf acquires a new body’ * Pravühana traces tho course of the soul 
from the time ıt ascends to the heavenly world after death in a mortal body 
It takes with it the sense organs and thc material elements in a subtle state 
In the heavenly world, it gets from them a suitable body to enjoy the experiences 
there On its good karma getting exhausted, the heavenly body dissolves 
Tho soul then enters a raincloud, comes down to the earth during rains, gets 
united with foodplanta, enters & man's body through food, gets united with his 
semen, enters a woman s womb and there gets another human body The cycle 
may then repeat itself At every stage, the subtle elements, here called ' the 
waters’, undergo accordant transformations " (S8 B III, Note 1050, p. 192.) 
These stages in the progress of the soul are metaphorically descrihed as oblations 
in the five fires of the hesvenly world, rancloud, earth, man and woman The 
practice of this ndy 1s held to lead to kawalya 


376 The seekers of kmralya are here referred to as aspiranta after m. 
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sacrificed in the fifth oblation become those who are called purupas "' 
(Chand. Up. V. 9.1), as acting through contact with women—that 
(creative force)is here called karma.9'* And all this (karma) with things 
connected therewith (as causes and effects) should be regarded by the 
aspirante after mokga as ternfying and deserving to be avoided. The 
necessity for avoiding (it) will also be taught immediately hereafter 
in the statement, Those who wish for it lead a celibate life 
(VIII. 11) 


अधिभूत क्षरो भावः पुरुषश्वाधिदैवतम्‌ । 
अधियज्ञोऽहमेवात्र देहे देहभृता वर ॥ ४ ॥ 


4 The superior material entises (०808016) are perishable things 
And what «s superior to the gods (adhidatvatam) 1s the purusa (the indi- 
vidual soul) O best of embodied beings, Iam Myself here in thes body the 
essence of the saorifice (adhvyajfia) 


The superior material entities which have been enjoined as neces- 
sary to be known by the seekers after power and prosperity are perisha- 
ble things They remam in the ether (of space) and other elements as 
their particular evolutes and have perishability for their nature They 
consist of sound, touch etc , with what supports them (namely, the 
elements), but are different (from the sound etc of ordinary experience) 
Sound, taste, touch, form and smell, which are different (11 a superior 
way), along with what supports them, are to be attamed by the seekers 
after power and prosperity and should be meditated on by them 


The purusa is the one superior to the gods The puruga 18 
indicated by the expression, ‘adhsdawata’ The puruga remains 
superior to the gods remains, that 18, superior to ell the gods hke 
Indra, Prajāpatı and others, and 18 the enjoyer of sound etc , which are 
different from (and superior to) the multitudes of enjoyments of Indra, 
Prajāpatı and such gods And that state of being the enjoyer 18 to be 
meditated upon by the seekers after prosperity and power as the goal 
to be reached. 


377. The waters in the fifth oblation stand for all the subtle elements which 
accompany the soul from body. See Note 375. 

$78. The outgoing creative force called karma is here deemed to be the 
seminal discharge in sexual intercourse. 
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I am Myself the essence of the sacrifice I alone am indicated 
by the expression, ‘adhtyayfia’. Adu, means one who is the 
object of worship through sacrifices Here, in Indra and others who 
constitute My body, I remam as their Self, and I alone am the object 
of worship through sacrifices * In this way, this (adhtyayfia) is to be 
meditated on by the three classes of qualified aspirants at the time of 
the performance of the daily and occasional rites hke the (five) great 
sacrifices 


अन्तकाले च मामेव स्मरन्मुक्त्वा कलेबरम्‌ । 
यः प्रयाति स मद्भाव याति नास्त्यत्र सशयः ॥ ५ ॥ 


5. And he who, at the time of the end (of his life), remembering Me 
excluswely, gives up the body and departs (from hfe)—he attains My 
condition. «n. respect of thes, there is no doubt 


This 18 also common to all the three (classes of devotees). And 
he who at the time of the end (of his life), thinking on Me alone, gives 
up the body and departs from hfe—he attams to My state Thats, 
he attains to that which 1s My state, (My) nature The meamng 18 
that in whatever manner he meditates on Me, then (at the time of 
death), he becomes of similar form—in the same way in which Adi- 
Bbarata*° and others became of similar form to those of the species 
of animals remembered (by them) then (at the time of death) 


He (Sri Krsna) here clearly pomts out that it 1s the naturo of 
one’s last thought to bring about the attainment by the meditator of 
smarty of form with its own subject. 


य य वाऽपि स्मरन्भाव त्यजत्यन्ते कलेवरम्‌ । 
त तमेवैति कौन्तेय सदा तद्भावभाबित ॥ ६ ॥ 


379. Arjuna’s question in VIII 2 is How and who ıs the essence of the 
sacrifice here ın this body?” 7 C suggests that here may mean ‘ in respect 
of Indra or any such god known from the scriptures’. In this’ may refer to 
such a god who is visible to Arjuna Or here’ may refer to the sacrifice itself, 
The bow of Arjuna's question 1s answered by the Lord being the object of 
worship through sacrifices. 

380. The story of this Bharata is told in the pwüsas See, eg, Bhdgavala 
(V. 7-15). It is smd that, though s sage, he became attached to a deer to such 
an extent that he died thinking of the animal. In his next birth, he was born 
a deer. 


206 THE BHAGAVAD-GITA {Chap VIII 


6. Remembering whiohsoever attributes one gives up the body at the 
end (of one's life), those very same attributes one attains, O Arjuna (son of 
Kunis), he having constantly meditated upon them 


At the end, at the time of the end of life, remembering whatsoever 
attributes one gives up the body, he attams those very samo attributo 
after death.2! And the last thought arises only in respect of a subject 
proviously meditated upon 


तस्मात्सर्बपु कालेषु मामनुस्मर युध्य च | 
मय्यपितमनोबुद्धिः मामेवेष्यस्यसशय. । ७ ॥ 


/ Therefore, remember Me continuously at all tunes and fight (in 
the war) Wath (your) attention and intellect dedwated to Me, you will 
come to (attain) Me surely (There ve) no doubt (about this) 


Bocuse tho last thought arises only about a matter previously 
uxporionced, therofore at all times, till you departure (from bfo), 
day after day, remember Me continuously And perform war and 
such other duties which would give rise to (My) remembrance day 
after day, which 016 linked with (one’s) caste and stage of hfe, which are 
enjoined by the Srutis and the Smi tis, and which consist of obligatory 
and occasional rites Thus, by this means, having dedicated your 
manas and intellect to Mo,“ and rememboring Me exclusively at the 
timo of death, you will attam Mo, as qualified hy the attributes desired 
by you (There 1s) no doubt about this १84 


After having taught thus in general torms that the attamment of 
one's goal Is dependent on (one’s) last thought, He (Śri Krsna) 
begins to teach tho different kinds of meditation to be followed by the 
threo classes (of devotecs) for tho sake of securing it ( ¢ the appropriate 


381 Sm Sankara rondere “remembering whatsocvo: AH, 
is taken by 7 C to bo beit, which is horo translated as ' attributes ' 
Attributes ' imply the substratum thereof 


382 The means may be aansmarava and the fruits thereot the dedication 
of tho wana: and intollect to the Lord (T. €) 


383 Dedication of tho manas in continuous remembering, that of the mtollect 
firm faith that the Tord wall give the desired fruts (7 C) 

384.‘ 4endfiéowa ', in the verse mav be an attribute of Arjuna, he being 
described as free of doubts Alternatively it may mean ‘ (There is) no doubt °. 
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last thought), Among these, He (first) speaks about the manner of 
meditation of the seekers after enjoyment and power and the nature 
of their last thought m accordance with their meditation 


अम्यासयोगयुक्तेन चेतसा नान्यगामिना । 
परम पुरुष दिव्यं याति पार्थानुचिन्तयन्‌ ॥ ८ ॥ 


8 Wha mind which is characterised by repeated practice and yogic 
meditation. and which does not move towards any other thing, thinking 
afterwards (at the time of death) of the Supreme Divine Person, one attarns 
(Me) 


Thinking of Me, the Supreme Divine Person, in the manner to be 
described hervafter,?™ at the time of death, with a mind which is charac- 
terised by 10] १800 practice and yogic meditation, and which does not 
move towards anything else, one reaches Me alone that 18, becomes 
similar in form to Me by virtue of the attnbute of enjoyment and 
power, hk» Adi-Bharata who attained the state of a doer (after thinking 
about it at the time of death) 


Abhyäsa (repeated practice of concentration) means being often 
and offen in touch mentally with the object of worship at all times 
wich do not hinder obligatory and occarional ritos But yoga is the 
meditation in the manner described, practised duly at the time of 


yoga 


कवि पुराणमनुशासितारम्‌ अणोरणीयांसमतुस्मरेद्य: । 
सवस्य घातारमचिन्त्यरूपम्‌ आदित्यवर्ण तमसः परस्तात्‌ ॥ ९ ॥ 


प्रयाणकाले मनसाऽचलेन भक्त्या युक्तो योगबलेन चेव । 
भ्रुवोमंध्ये प्राणमावेश्य सम्यक्‌ स त पर पुरुषमुपैति दिव्यम्‌ ॥ १०।। 


9—10 He who meduates on the Great Seer, the Ancient, the Ruler, 
the Creator of all, who ६४ smaller than an atom, whose nature in inoonoei - 
vable, who has the lustre of the sun and who ts beyond the tamas—(he who 
meditates) at the time of death being possessed of devotion (to God) and 


885 In verses 9 and 10 7 C points out that Sri R&münuja, for this reason 
differs from Sri Saakara's interpretation of deyam as existent in the orb 
of the sun ' 


208 THE BHAGAVAD-OITA (Chap. VIII 


by virtue of the strength derived from yoga, with an unshaking mend, having 
well fixed the vital principle of life between the eyebrows, ०८०1910 that same 
Divine Supreme Person, 


Ho who fixes his vital principle of life (in the space) between the 
eyebrows at the time of death with a mind unshalang on account of 
its having ascended to fulness of development through the force of 
yoga which is associated with devotion practised day by day—(and 
who meditates) on the Great Sage, that is, the omniscient the Ancient, 
who exists from the distant past the Ruler, who controls and governs 
the universe who 18 smallor than the atom, that 1s, subtler than the 
individual soul who is the dhätr?®? of all, that is, who 18 the Creator 
of all: whose nature is inconceivable, that is, whose nature 18 radically 
different from that of all others: who has the lustre of the sun and who 
1s beyond the tamas (or matter in its subtlest state), us that 18, whose 
form 18 supernatural, peculiar to Himself and divine —he who medi- 
tates on Him, the Divine Person conceived in this manner, there between 
the eyebrows, he reaches Him alone. The meaning is that he reaches 
His condition, becomes equal to Him ın power and enjoyment 3% 


Then He (Sr Krsna) speaks of the manner of meditation of the 
seekers after kawalya (the final state of self-sufficient solf- realisation 
without God-realisation) 


यदक्षरं वेदविदो बदन्ति विशन्ति यद्यतयो वीतरागाः । 
यदिच्छन्तो ब्रह्मचर्य चरन्ति तत्ते पद संग्रहेण प्रवक्ष्ये । ११ ॥ 


386 This form 1s based on many Grult texte. 


987 The distributor of karma-phala, according to Sri Sankara the sustainer 
and the nourisher, according to Sri Madhva. 

$88. Tamas is here taken to mean the primordial state of undifferentiated 
matter from which the evolution, of the universe starte Hence to be beyond 
tamas is to be transcendent. Sri Madhva, who glosses (amas as aryakia, interpreta 
similarly. But Sri Sadkara renders tamas as the darkness of delusion charac- 
terised by nescience and ddsiya-varsa as shining like the sun with the light of 
eternal intelligence. 

889. This has to be compared wth the ndsibigra mentioned in VI. 13. 

390. The omnisoiende and other qualities of the Lord here are to be meditated 
upon as helpful in seourmg for the meditator power and enjoyment, and not as 
characterising the Lord as the goal to be attained. Moreover, this form described 
for meditation during the last minutes 18 also the form to be meditated on earher 
(F. C). 
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11. I shall briefly declare to you that goal (of thought), which the 
ters of the Vedas speak of as Indestructible, which self-controlled sages 
devosi of passion enter and wishing to know which they lead the life of 
selsbacy.5*! 


I shall briefly declare to you that goal (of thought) which the 
knowers of the Vedas describe as indestructible, that 1s, possessed 
of qualities like not being gross that indestructible (goal of thought) 
which the self-controlled sages devoid of passion enter that indes- 
tructible (goal of thought) wishing to attain which men live the life of 
celibacy 992 


* Pada’ (here) means that which 15 attamed by the mind (or the 
goal of thought) The meaning is I shall briefly speak of the way in 
which that nature of Mine which 18 indestructible and which is to be 
known in the whole of the Vedánta 1s to be meditated 00,229 


स्बद्वाराणि सयम्य मनो हृदि निरुध्य च । 
म्ध्न्याधायात्मनः प्राणम्‌ आस्थितो योगधारणाम्‌ ॥ १२ ॥ 


ओमित्येकाक्षर ब्रह्म व्याहरन्मामनुस्मरन्‌ | 
यः प्रयाति त्यजन्देह स याति परमा गतिम्‌ ॥ १३ ॥ 


12 Whoever, controlling all (hw) doorways (of knowledge), confining 
the mind qn the heart, fring hs vital principle of life in the head, engages 
himself in ४०0० concentration 


13. (And) uttering (to himself) the monosyllable ‘Om’, whioh ts 
(denotatwe of) the Brahman, and (thus), remembering Me continuously— 
whoever gwes up the body and departs (from hife) in this manner, he 
reaches the supreme goal 


Restraming all the senses like the ear etc. which form ths doorways 
of knowledge, that is, turning thom away from their activities confining 
the mind in Me who am indestructible and seated in the lotus of the 


$01 This verse resembles Kajh Up II, 14 about the prapava 

392. T. C explains brahmacarya as continence, while Sri Sankara renders 
1t as studying under a guru. For the qualities of not being gross, eto, see Brh. 
Up (III. 8. 8). 

393 The Lord as aksara is worshipped in order that the self as aksar: 
may be attained (T C.) 
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heart: engaging in the concentration of the mind (dhdrand)®™ which is 
known as yoga, that is, remaining fixed (in yogw concentration) Me alone, 


Uttering the monosyllable, ‘Om,’ which 18 the Brakman, which 15 
denotative of Me: 95 remembering Me continuously whoam (thus) 
denoted (by Om’) and fixing his vital principle of life m the head 
whoever gives up the body and departs (from hfe), he reaches the 
supreme goal. The moaning is that he attams the self which r. separat- 
ed from the prakrts, which 18 of - imilar form to Myself, and from wlach 
there 1s no return Later on, Ho (Sri Krsna) will teach They call 
that the supreme goal, which 18 not destroyed wher all material things 
perish, which is unmanifest and indestructible ” (VIII 29-21) 


Thus the method of meditation on the Lord by the aspirant after 
prosperity and power and by the aspirant after kawolya has been 
taught to be in accordence wich ther several goals. Now He (Sri 
Krapa) spoak: of the method of the meditation of the Lord by the 
man of wisdom** and the manner of attainment 


394 Here dhárana means yoga and not the particular stage of meditation 
described in Patanjal’s ] oga sütrae 


305 The mystic significance of the sacred syllable, ‘ OM’, is explained in 
sovoral Upanishads, particularly Taittiriyopanishad (1. 8) end Mévdakyopamehad, 
(LV. 25-29) Prof M Rangacharya observes “ From Upansshadse sources 
it 18 possible to gather that the syllable, OA, originally conveyed in all probability 
the same meaning as the Fnglish word‘ yea’, that it was used later on as a solemn 
sacrificial formula importing permission to do the various sots to be done in 
the sacrifice, and that still later on ıt was largely utilised as an aid to gie medi- 
tation leading to self. realisation and God-realisation Thus there came into 
existonce a sacred halo of tradition round the oàkàra , and in the literature of 
the Vedanta it is made to signify the highest harmonisation and unity which 
are predicable about God, and in this way the pravava came to denote God 
Himself It is further an interesting feature about the syllable, Om, that, 
according to the rulos of Sanskrit grammar, it may be seen to be the result of 
the fusion of the three primary phonetic elements, a, u and m, and this fact 
has been taken advantage of to make the pranava symbolic of all varieties of 
unity in trinity. Moreover, a, u, and m, of which Om 18 made up, are taken 
to denote the beginning, middle and end of all speech, as they happen to be the 
typical vowels that are produced at the beginning, middle and end of the mouth, 
looked on as the organ which 1s responaible for the articulation of all sounds. 
In consequence of this way of looking at the onbära, it has come to signify all the 
Vedas and the whole of the revealed scripture of the Hindus (L. G. II, p 31.) 


$96 Described in VII 17-18 
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अनत्यचेतास्सतत यो मा स्मरति नित्यश | 
तस्याह सुलभ. पार्थ नित्ययुक्तस्य योगिन ॥ १४ ॥ 


Id I am easy of attarnment O Ai juna (Partha), to thal yogin who 
vs ever united with Me, whose mind 18 not in anything else and who remem- 
bers Me continuously at all times 


| am easy to attam by that yogin who is ever muted with Me, 
that 18, who desires eternal union with Me who remembers Mo, having ` 
not hing else m mind, continuously, that 1s, (without interruption) from 
tho time tha work (of meditation) was started, and safatam, at all times 
who on acconnt of My bomg oxceodingly dear to him, is unable toobtam 
support and sustenance for himself without remembermg Me, and 
indulges in memories (of Myself) wluch are exceedingly doar 1] ulone 
am tho object of attainment (to such a yogin), not a state of Myself 
hke that of sovereign power and enjoyment And Tam very easily 
attamed (by him) 


Unable to put up with his separation (from Myself), 1 Myself 
want him The moaning 1s that J Myself give lum that progress m 
his worship which 18 required. for attammg Me, the destruction of ull 
obstacles thereto and the condition of My bemg extremely. dear to 
him ete 


It 15 revealed in the srete He whom this (self) chooses, by lim 
He can bo gamed " (Mund. Up III 23& Kath, Up II 22) And He 
($i Krana) will also teach “To thom who wish to be « onstantly 
wuted (to Me) and who worship Me, I give with love that particular 
mental condition hy which they attain to Mo Out of mercy to those 
vor) persons, L who am seated m their mental structure (as the objoct 
of thought), destroy the darkness horn of ignorance by means of the 
dlimmg light of knowledge” (X 10-11) 


Hereafter, m the remaming portion of (this) chapter, He (Sr 
Krsna) teachos that the men of wisdom and the aspirants after 
kowalya do not return (to re-birth), while the seekers after sovereign 
power ard enjoyment do 80 return 


मामुपेत्य पुनर्जन्म दुःखालयमशाश्वतम्‌ । 
नाप्नुवन्ति महात्मान संसिद्धि परमा गता' d १५ ॥ 
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15. Having come to Me, great souls do not obtain (again) the life 
of rebirth which is unenduring and is the abode of misery They have 
gained the supreme object of attainment 


Having come to Me, they do not obtem again birth, which 18 the 
abode of misery and is unenduring Because, possessing knowledge of 
My nature as ıt really is, unable to obtam sustenance and support for 
themselves without Me on account of My being exceedingly dear to 
them; having their minds deeply attached to Me, and depending com- 
pletely on Me, these great souls, that is, men of noble minds, worship 
Me and attain Me as the highest object of attamment 


He (Sri Krsna) next teaches the cause for the return to birth 
of those who have attamed the objective of sovereign power and 
enjoyment and of the non-return to birth of those who have attamed the 
Lord. 


आब्रह्मभुवनाल्लोका. पुनरावतिनोऽजुन । 
मामुपेत्य तु कौन्तेय पुनर्जन्म न विद्यते ॥ १६॥ 


16, All the worlds, from the world of Brahma, are such as to gwe rise tc 
re-birth, O Arjuna But after attaining Me, O Arjuna (Kaunteya), there 
is no re- birth 


The worlds from the world of Brahma, which (all) lie withm the 
universe (lit, the mundane egg of Brahmi) and which are the seats of 
enjoyment and sovereign power, are such as to give rise to rebirth 39" 
That 18, they undergo destruction Hence destruction cannot be 
avoided by those who have attamed the objective of enjoyment and 
sovereign power on account of the destruction of the places which 
can be attamed by them. There 1s no rebirth, however, to those who 
have attamed Me, who am omniscient, who will the truth, whose sport 
is the creation, preservation and destruction of the entire universe, who 
am compassionate in the highest degree, and who am always of the 
game form; for there is no possibility of destruction (in their case) 


397. Sri Madhva says that thero is no return to birth in the worlds beginning 
from tht palace of Brahmi on Mt, Meru. Gri Riminujs here refer to the 
oovasional as well as the universal dissolution In the former case, the world of 
Brahmi ia not affected : in the latter, it also suffers dissolution. 
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He (Gri Krgņa) now speaks of the time-scheme determmed by 
the will of the Supreme Person, ın regard to the birth and destruction 
of the worlds up to the world of Brahmi and of those who are within 
them 


सहस्रयुगपयंन्तमहयंद्ब्रह्मणी विदुः । 
रात्रि युगसहस्नान्तां तेऽहोरात्रविदो जना oU १७ ॥ 


अव्यक्ताद्रधक्तयस्सर्वा: प्रभवन्त्यहरागमे | 
रात्र्यागमे प्रलीयन्ते तत्रैवाव्यक्तसजञके ।। १८ ॥ 


भूतग्रामस्स एवाय भूत्वाभूत्वा प्रलीयते | 
रात्र्यागमेऽवशः पार्थ प्रभवत्यहरागमे ॥ १९ di 


17 Those who know (My scheme) about day and mght, understand 
that the day of Brahm «s what ends with (a period of) a thousand yugas, 
and that (hss) night ends with a thousand yugas 


18 All the mansfested things arise out of the non-mantfest at the 
approach of the day (of Brahma), and at the approach of (his) night they 
are absorbed (back) into that same thing which 18 called the non - manifest 


19 This same collection of (produced) beings, having been born 
again and again, +8, at the approach of the night (of Brahma), O Arjuna 
(Partha), srresvstibly absorbed It (agarn) rises up at the ooming of the 
day (of Brahma) 


These men who know the scheme of day and night as determined 
by My will in regard to all beings, starting with man and ending with 
the fourfaced (Creator)—they know that what constitutes the day of 
the four-faced (Creator) is à penod ending with thousand intervals of 
four yugas, and that (his) night 15 also of hike form 


There (ın that scheme), at the time of the approach of the day 
of Brahmi, the manifested thmgs which are within the universe of 
the three worlds and consist of bodies, senses, objects of enjoyment 
and places of enjoyment, rise forth from the non-manifest, which is m 
the condition of the body of the four-faced (Creator). At the time 
of the approach of the mght (of Brahmi), they are absorbed into that 
same particular condition of the non-manifest which constitutes the 
body of the four-faced (Creator) 
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This same collection of (embodied) bemgs, which is subject to 
karma, 1s born agam and again at the approach of the day and suffers 
dissolution at the approach of the night Once again, at the time 
of the approach of the day, ıt rises forth Similarly, at the end of 
the thousand yugas which comes at the conclusion of the hundred 
years (of Brehmü's life), it is in Mo that the worlds upto the world 
of Brahmá and Brahmi himself are sbsorbed,9* according to tho order 
whose beginning 1s described in the scriptural text, The earth 18 
absorbed (back) into the waters, tho waters are absorbed (back) into 
light (Sub. Up II), and up to the end (of the series of mvolutionary 
states ending with absorptions into) the avyakta, the akgara and 
tomas? And because the association with origination and destruction 
13 unavoidable for everythmg other than Myself, on account of birth 
from Me and absorption mto Me according to a time-scheme, therefore 
the retium to birth cannot bo averted in tho case of those who have 
attamed tho objective of enjoymont and sovereign power But for those 
whoha ve attainod Mo, thora 14 no possibility of return again (to 8070166070) 


308 Immenso periods of time known as yugas and kalpas figuro largely 
in aneiont Hindu speculations about tho creation and dissolution of the unn orse 
The four yugas mentioned in the commentary are known respectively as Kria, 
'Tretă, I 0000 and Kali, lasting respootively for 1,728 000, 1,296,000, 864,000 
and 432,000 yous All the four together aggregate to 4,320,000 years A 
thousand such periods. constitute a day of Brahma, and a similar period consti 
tutes hin mht At the hoginming of a day of Brahmi there 1s creation, and 
at the ond of such a day, thoro 14 a 701700१ pralaya, an occasional dissolution 
It 18 stated that this dissolution affects only eleven out of the fourteen worlds 
all the seven. nether worlds, the earth, the Bhwvarlola, the Svarloka and the 
Maharloka Tho worlds named Jana, Tapas and Satya, are unaffocted hy it 
Tho last namod of these 1s the special world of the four faced Brahmi, tho Creator 
During tho natia pralaya, the dissolved worlds enter into the body of 
Brahma , and thoy become manifost again in varied individuality at the next 
dawn of the day of Brahma One day and one night of Brahma constitute hie 
diurnal period A yout of Brahma contains 360 such periods And Brahma 
has a [ife of 100 such yet "Laking into account the junction periods at the 
beginmng and end of cach yuya, manvanfara and kalpu, it has been calculated 
that Brahmit's lifo extends to 311, 040, 000, 000, 000 solar years 

At the end of a Brahmä's life-pertod, a grand dissolution takes place 
in tho universe, and cven the elements are resolved into subtler states Finally, 
the whole universe with all its souls ta absorbed into the Lord, and remains 
indistinguishable from Him, till another Brahmi is created 

As orestion and dissolution are believed to bo without beginning and 
without ond, a sornes of Brahmas are postulated, one succoeding another 


390 For avyakie, akawa and famas, soo Note 337 on p. 201 
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Then He (Sri Krsna) teaches that there 18 no rebirth even for 
those who have attamed kaiwalys 


परस्तस्मात्तु भावोऽन्योऽब्यक्तोऽव्यक्तात्सनातन. । 
यस्स सर्वषु भूतेषु नश्यत्सु न विनश्यति s २० ॥ 


अव्यक्तोऽक्षर इत्युक्तस्तमाहु परमा गतिम्‌ । 
य प्राप्य न निवतंन्ते तद्धाम परमं मम sta 


20 There 18, however, another non - mani ſest entity higher than thes 
non- mani fest (an entity) which 1s eternal and 18 not destroyed when all 
elements are destroyed 


21 Ths has been desoribed as non-mamfest and indestructible. Ths, 


they say, 18 the supreme goal Thess My supreme dwelling place (which 
I control from within and) reaching which souls do net return (to berth) 


Higher, that 1s, superior as an object of human pursuit, to this 
non-maajfest entity, which is of the form of the inrnimate prokrts, 
there is another thing, which 18 of a different kind from this (prokrti) 
on account of its being solely of the form of knowledge, and which (also) 
is non-manifest It is non-manifest, because it cannot be made clear 
by any means of Kiowledge The meaning is that its nature 18 unique 
and that it can be knowa fully only by itself @ It 18 eternal, that 15, 
everlasting, because it is incapable of birth and destruction In 
passages like Those, however, who meditate on the indestructible, the 
indescribable, the non-manifest (self) (XII. 3) and“ That which is like 
somathing umform and homoganeou«—(namely, the emancipated self) 
is called theindestiuctible ' (XV 16), tlat (entity) has beon described 
as non-manifest and indestructible, wich, when all material entities 
lik» the ether and other elements Weh their causes and their effects, 
are destroyed, is not destroyed, even though it ıs found wich every one 
of them 


The knowers of the Vedas speak of it as the supreme goal. The 
moanmg is that this is the indestructible thing, wl.ich Las been indicated 
by the expression, supreme gos] ”, in Whoever gives up the body 
and departs (from hfe m this manner), he reaches the supreme goal 


400 The point is that the self can be known only in vague and general torms 
by the various means of knowledge like inference, revelation, ete (7 C). 
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(VIII. 13), and which is the self existing in its essential state, devoid 
of contact with the prakrts. This (self) which exists thus in its essential 
nature and attaimmg which they do not return—this is My supreme 
dwelling place, tbat 1s, the highest object of My rule! The non-m- 
telligent prakris is one object of (My) rule. The intelligent prakrts, 
which is mixed up with this (non - intelligent prakrís), is the second 
object of (My) rule. The essential nature of the emancipated self 
which exists in its essential nature, devoid of contact with non-intelli- 
gent matter, is the highest object of (My) rule Such is the meaning 

This is also characterised by non- return (to birth) 


Alternatively, the word, ‘dhdman’, may express ‘light’. And 
light is here meant to stand for knowledge. The essential nature 
of the emanoipated self, on account of its being of the form of unbound- 
ed knowledge, is the supreme light, when compared to the self which 18 
in contact with the prokrts and which is of the form of limited know- 
ledge. 


He (Sri Krena) now teaches that the object of attamment for 
the man of wisdom in, however, quite different from this. 


पुरुषस्स परः पार्थ WEU लम्यस्त्वनन्यया । 
यस्यान्तःस्थानि भूतानि येन सर्वमिदं ततम्‌ ॥ २२ ॥ 


22, But that Supreme Person, O Arjuna (Partha) / in whom extat 
all beings and by whom the whole of thes unwerse ts pervaded, ts to be 
attained by loving devolion excluswely directed (to Him). 


That Supreme Person who has been deseribed in such passages 
as, (Thus), other than Myself, there 15 nothing whatever which 18 
higher, O Arjuna (Dhanafijaya). The whole of this (universe) 18 
strung on Me hke collections of gems on a string" (VII. T). and 
“ Me as the Unchangeable (Bemg) who is above them (VII 13), 
in whom exist all beings and by whom the whole of this universe 19 
pervaded, 1s to be attamed by loving devotion exclusively directed (to 
Him) as stated in (I am easy of attamment, O Partha, to that yogin) 
whose mind at all times is not m anything else (VIII. 14). 


401. If din is taken as ‘ dwelling place’, it follows that, according 
to Brh. Up. (III. 7), the self and all other things in the unrverse are places dwelt 
in as well as ruled by the Brahman (T. C.). 
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Then He (Sri Krana) teaches the path which 1s described by 
epithets beginning with hght and which 15 common to the knower 
of the true nature of the self and to him who 13 devoted to the Supreme 
Person. In the scriptures, the path described by epitheta beginning 
with light is mentioned as common to both these. It is characterised 
by non-return to birth Accordingly, in regard to one travelling 
through the path described by the epithets beginning with light, as 
get out ın passages m the science of the five fires like the following 
„Those who know ıt 2 e, the essential nature of the individual self) 
thus (i. e., as set out in the mdyd of the five fires) and those who in the 
forest worship with faith Tapas (or the Brahman) go to (the deity 
ruling over) rays of light, and from (the deity ruling over the) rays of 
light to (the deity of) the day (Ch Up V 10 1)—(m regard to such a 
self), attainment of the Supreme Brahman and non-return (to samedra) 
are declared in the scripture thus “He (the supernatural person of 
the lightning) leads them to the Brahman Those who are led by thia 
path do not get into this human whirlpool ” (Ibad IV 15 6) 


Those who know it thus 18 a scriptural text defining the goal 
this is not indeed with reference to the attainment of the self as part 
of the science of the Brahman, which is taught in the teaching of Prajũ - 
pati and other such contexts For there will then be no significance 
to the separate text referring to the science of the Supreme Brahman, 
Those who in the forest worship with faith Tapas (or the Brahman) 
(Ind V 101) ४४ 


And m the science of five fires ıt 18 declared In this manner, 
indeed, the waters sacrificed in the fifth oblation become those who 
are called purugas” (Ch Up V 91), and Those with (a balance of) 
good karmas those with (a balance of) bad karmas” (Idd. V. 10 7) ९०५ 


402. Bee note under verse 20 This is a path leading the self to a state of 
final release 

403 For the teaching of Prajápati, see the introduction to Chapter III, 
and Note 90. The point here is, as T. C pute it, that in Chand Up (V 10 1) 
and similar texts, meditation on the self and meditation on the Brahman are 
mentioned as separate and equal If the former were merely an element of 
the latter, this would be inappropriate So the meditation on the self mentioned 
here is different from that taught in Prejápati's discourse and similar contexts, 

404 Only part of the text 18 quoted. It declares that those returning to 
the world with a balance of good karmas attain births in noble human families, 
while those who return with a balance of bad karmas attain births as degraded 

1 beings or as animals. 
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lt 18 to be understood that it is taught here that the state of existence 
as men and other beings which has its roots in good and evil deeds refers 
only to the waters alone which are mixed with other elements and 
that to the self there is only contact with them. Thus the distimotion 
between the intelligent soul and non- intelligent mattor is set out Then 
through the statements, Those who know it thus (Jbsd. V 10.1) 
“They reach the licht (Idd), and “They do not return again to 
this human cycle (Ib d IV 15.6), it 18 taught that those who know 
thus about the distinct intelligent and non-intelligent thmgs—(the 
one) as deserving rejection and (the Other) as being a goal to be realised 
—(they) travel along the path described by epithets begmnmg with 
licht and do not return (o samedra) Because thero 1s the text, 
" He (the supernatural person of tho lightning) leads them to the 
Brahman (Ibid. which declares that the Brahman is attained by 
hoth the knowor of the real nature of the self and the devotees of tho 
Supreme Person, and because of the principle that what 1s attamed 
(through worship) should be in accordance with the worship“ 
(because of these reasons) the entity, golf, in 8 state of separation from 
manimate mattor, should bo continuously meditated upon as having 
its sole delight m complete subservience to the Brahman through its 
having the Brahman as its self. And the (self’s) quality of finding sole 
delight in complete subservience to the Supreme Being 1s established 
from Srut texts like He who dwelling within the self, whose 
body 1s tho solf " (Madh Brh Up III 7 22) 07 


406 doc Notes 470 and 477 


400 This is tho fat-krotu nydya, which may be roughly rendered as tho 
principle of (resulta) according to worship dri Ramanuja explains it thusin 8 B 
(IV idi 14) “ Just as ono worships, so will one attain 


407 The seoker of daevalya meditates on his self as having the Brahman 
for tts soul, whilo the man of wisdom, truly devoted to God, meditatos on the 
Brahman as having his self for [ts attributo Accordingly, in kawalya there 
is realisation of the self as having the Brahman for its soul, while moksa consists 
in tho realisation of tho Brahman, characterised by his soul as attribute In 
tho former caso, the Brakman as an attribute is of secondary importance, while 
in the lattor case the Brahman is primary in the realisation Opinion ta sharply 
at variance between the two schools into which the followers of Sri Rámánuja 
are divided about kaitalye ‘The * southorn school, led by Śri Lokücárys and 
Sri Varavara Muni, takes the wien that bacalya 18 ovorlasting, pi a kind of 
inferior molga Tho northern school, under the leadership of Sri Vedanta 
Doáha, maintains that kawalya is impermaneni and leads to mokea after a 
itme The 7. C has a long, polemical passage upholding this latter view 
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यत्र काले त्वनावृत्तिमावृत्ति चैव योगिन । 
प्रयाता यान्ति त काल वक्ष्यामि भरतर्षभ ॥ २३ ॥ 


अग्निज्योतिरहर्शुक्ल' षण्मासा उत्तरायणम्‌ | 
तत्र प्रयाता गच्छन्ति ब्रह्मा ब्रह्मविदो जना ।। २४ ॥ 


23 0 Arjuna, I shall declare to you the path (Ist time), following 
which (after departing from this hfe) the yogina attain the state of not 
returning and also (the path folowing which) they attain the state of return 


wg 


94 Light in the form of fue, the day, the bright (foutmght preceding 
the full moon), the six months of the (sun's) northern progress—departing 
therein (i e, in the path characterised by them) men who know the Brahman 
go the Brahman 


Here the word, ‘time’, has the implied meaning of a path, because 
the path (mentioned here) has numerous deities starting with day and 
ending with the year, who preside over (particular periods of) time 
The meaning is, “ I shall tell you the path(s) by departing प्रो which 
path(s) yogins attain the state of not returning and the doers of good 
deeds attain the +' ate of returning (to samaira)" € By the statement, 
* Light in the form of fire, the day, the bright fortnight and the six 
months of the northern progress (the deity presiding over) the 501 
and o. hers (connected with the path) are also clearly medicated 


धूमो रात्रिस्तथा कृष्ण षण्मासा दक्षिणायनम्‌ | 
तत्र चान्द्रमस ज्योतिर्योगी प्राप्य निवर्तेते ॥ २५ ॥ 


25 Smoke, night, similarly the dark (fortmght of the waning moon), 
and the six months of the (sun's) southern progress—(departing) in (the 
path characterised by) these, the yogin altarna the light of the moon and 
comes back 


408 In tho stanza, the term, ‘ yogine’, ineludca both those who attam final 
emancipation and thoso who return to i n Hence the doers of good deeds 
are mentioned in the commentary As regards the path beginning u ith licht, 
see Note on stanza 26 


220 THE BHAGAVAD-GITA (Chap. VIII 


This also is indicative of the world of the manes and such otber 
stages in the path desoribed by epithets beginning with smoke. Here 
the word, ‘yogin’, relates to one who is connected with good 
deeds. 


शुक्लकृष्णे गती होते wraps मते । 
एकया यात्यनावृत्तिमन्ययाऽऽवर्तते पुनः ॥ २६ UI 


26. Indeed, these two paths, the bright and the dark, for the world 
(of departing selves), are deemed to be eternal. By the one, one attains 
the state of not returning by the other, one comes back again 


The bright path 1s that described by epithets beginning with light 
And the dark path 1s that described by epithets beginnmg with smoke 
By the bright path, ono attains the state of not returnmg But by 
the dark path, one comes back agam *? In the Vedas, these two 


409 The devayina, the path of the gods, is described in the Vedas and 
Upansehads as tho path by which departing souls travel to attain the hoaven 
of their salvation The Chündogya text (V 10 1) quoted in the commentary 
to verse 22 above, describes tho path in some detail, Light ıs first reached on 
this path by the departing soul The day, the fortmght of the waxing moon, 
the six months of the northern progress of the sun, the year, the sun, the moon 
and lightning are further stages in the journey The person of tho lightning, 
who is supramundane, then leads the soul to the Brahman 


The pitr-yina or the path of tho manes is taken by those souls which 
are to be reborn They first reach smoke, and thence they pass on to mght, 
the fortnight of the waning moon and the s1x months of the southern progress 
of the sun They do not reach the year, or the stages subsequent thereto men- 
tioned in connection with the deva -· una But from the months they proceed 
to the world of the manes, the skyey expanse and the moon 


As verses 24 and 25 are meant to desoribe the paths by which emanci- 
pated and bound souls depart, it is pointed out that time there has the implied 
meaning of path The several stages in these paths are taken to be presided 
over by deities connected with particular periods of time See 8 B (IV 3. 1-5) 


Originally regarded as the paths by which souls dying at propitaous 
and unpropitious times travelled the deva-yina and pur-yima appear later to 
have oome to stand for two different ideals of ethics, one leading through dis- 
interested deeds to salvation, and the other, through interested good works, 
to reourring births It is to be noted,” says Prof M Rangacharya, that 
we have to recognise here the superposition of a well-known Vedanic teaching 
on the old tradition of the deva-yina and the puy-yina” (L G II. p. 165). 
For an interesting theory about the two paths, see B. G Tilak's The Arche Home 
m the Vedas. 
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paths, the bright and the dark, are deemed eternal m relation to the 
men of wisdom as well as to various kinds of doers of good deeds: as 
may be made out from the texts, Those who know it (s.e., the mdi- 
vidual self) thus and those who worship 11 the forest Tapas (or the 
Brahman) with faith, they go to (the deity rulmg over) light” (Ch. 
Up 101), and Then, those who, remaining m the village, perform 
Vedsc and secular works of a meritorious nature and the giving of gifts, 
they go to (the deity prosiding over) smoke (16, V 10.3) 


नैते सृती पार्थं जानन्‌ योगी मुह्यति कश्चन | 
तस्मात्सवंषु कालेषु योगयुक्तो भवाजुँन ॥ २७ |! 


27 On knowing these two paths, O Arjuna (Partha), no yogin 
becomes deluded by doubt Therefore, O Arjuna, all times, be engaged 
en (yoga or) meditation (on the path) 


On knowing these paths, no yogin (or man of wisdom) whatever 
becomes deluded by doubt at the time of departure from hfe But 
on the other hand, he goes by his own path, the path of the gods 
Therefore, become engaged every day in the yoga called thinking over 
the path described by epithets beginning with light 44 


Then He (Sri Krsna) spoaks about the result of knowmg the 
purpose of the édstras, as taught in the two chapters(s e , this and 
the preceding chapters) 


वेदेषु यज्ञेषु तपस्सु चैव दाने च यत्पुण्यफल प्रदिष्टम्‌ । 
अत्मेति N fire विदित्वा योगी पर स्थानमुपैति चाद्यम्‌ ॥ २८ ॥ 


28 (That) fruit which ss taught (to arise) in relation to meritorious 
deeds —(such as) the (study of the) Vedas, (the performance of) sacrifices and 
(the practice of) austerities and (the giving of) gifts, —the yogin, on know- 
ing thse (teaching), transcends all that And he goes to the supreme, 
primordial abode 


410 The therefore refers bach to the knowledge of the paths Hence 
1 is out of place here to enjoin regular yoga 80 yoga’ here relates only to mere 
* dyüna or meditation And that meditation has to be of the form of reflection 
on the path under reference (T C) 
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Whatever fruit has been indicated m relation to all meritorious 
‘leeds like the repeated recitation of the Ry. Yayur, Sáma and Atharva 
Vedas, sacrificea, austerities and making of gifte,- one transcends 
all that by knowing thie, that i6, the greatness of the Lord as taught 
m the two chapters (this and the preceding) By the exceeding joy 
derived from the knowledge of this, he considers all that (fruit)(worth- 
Jess) as straw, Boing a yogin, that is, becommg a man of wisdom, he 
attams the supremo, primordial, that 16, unorignated*'! abode attam- 
able by such à man of wisdom 


411 Cf Sn Sankara on «dyam (or primordial’) the Rrahman which 
18 the cause existing from the beginning " 


CHAPTER IX 


शमगवानुवाच-- 
इदं तु ते गुह्यतम प्रवक्ष्याम्यनसूयवे | 
ज्ञान विज्ञानसहित यज्ज्ञात्वा मोक्ष्यसेऽशुभात्‌ ॥ १ ॥ 


THE LORD SAID 


1 1 shall teach you who are without envy this most secret knowledge 
along with its practical application, on knowing which you will be freed 
from what is inausprowus 


Particulars connected with the differences among various types 
of worshippers havo beet. explained Now tbe nature of the worship 
m the form of loving devotion 18 taught after an examination of th: 
greatness of the Supreme Person who 18 tho object of worship and the 
high worth of tho men of wisdom (who worship Him with loving 
devotion) १४ 


I shall teach you—you who aro witbont envy— this most secret 
lmowledgo which is known as worship and which is m the form of 
loving devotion, together with its practical application, that i5. along 
with knowledge of the particulars connected with worehp The 
meaning is “To you, who, hearing of the groatners which relates to 
Me, which 15 different in kmd from all others (1 e , other mstances of 
grontnoes) and Js unlimited in its attributes, will believe that it can bo 
only thus, 3 I shall teach that knowledge, on knowing which, up to its 
practical application, you will be freed of all that 1* inauspicious and 
stands m the way of (your) attaumng Me 


राजविद्या राजगुह्य पवित्रमिदमुत्तमम्‌ | 
प्रत्यक्षावगमं धम्यं que कतुंमव्ययम्‌ ॥ २ ॥ 
2 This ४ a royal science, a royal mystery, the most purifying 


Its subject can be directly percewed It is accordant with dharma, very 
easy to be worked out m practice and inexhaustible 


412 Vide G. S. 18 
413 Arjuna 1s not envious of the Lord's greatness Seo 7 C under X 1 


294 THE BHAGAVAD-GITA [Chap. IX 


(This 1s) a royal science, the king among sciences: a royal mystery, 
the king among mysteries. Alternatively, the ‘royal science’ may 
stand for ‘the science of kings’ And kings indeed are those who 
have wide-ranging and profound mmds The meaning is that this 19 
the science for those of great mmda And this 1s indeed their secret, 
because those of great mind; alone are skilled m preserving secrete 
It is the most punfyng in the sense that 1t removes all the sins which 
stand m the way of attammg Me 


Its subject can be directly perceived 1 ‘ Avagama’ is that 
which is understood, the subject of knowledge That knowledge 
whose subject Js realisation which has become direct perception— 
that (knowledge) 1s such that its subject can be directly perceived 
The meaning is, I, when worshipped by worship in the form of loving 
devotion, attain even the state of being directly perceived by the 
worshipper °’ 


Even so, ıt 15 accordant with virtue, that 18, not separated from 
virtue The characteristic of virtue (dharma) 18 that of beng the 
means for final beatitude The meaning is that though it 18 of itself 
of the nature of supreme bliss on account of its beng capable of bring- 
ing about even then the vision of Myself, yot 1t 18 the means for fully 
and perfectly attammg Me, which attamment 1s unsurpassed and 
final beatitude 


Because of this, indeed, it 18 very easy to do, carried out with 
great ease, ıt 18 to be performed because of its being exceedingly dear 
It is mexbaustible, exempt from decay It does not waste away, 
even after bringing about the attainment of Myself The meaning 13 
that with reference to one who éarnies out this kind of worship, even 
though the giving away of Myself (to him) 18 done, 1t appears to Me 
that nothing has beon done by Me at all to hun 


अश्नदृधानाः पुरुषा धर्मस्यास्य परन्तप | 
अप्राप्य मा निवतेन्ते मृत्युससारवत्मेनि ॥ ३ ॥ 


414. ' Avagama’ being masculine, ' pratyaksieagamam' in neuter can only 
be a bahuvrihs compound qualifying ° j&ünam °; hence ' avagama’ in the com- 
pound word cannot mean knowledge, but only its contente (T. C) Sri Madhva 
takes the expression to stand for the means of knowing the Lord, who 1s the 
Intornal Ruler of eyery sense (or akea) 
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3. Persons who have no faith in this dharma, O Arjuna (Paraniapa), 
persist, without atianmg Me, in living on in the mortal path of 
somedra 


Persons remaming without faith even after having reached the 
stage suitable for the practice of this dharma, which is called worship, 
which is of the form of bemg surpasaingly dear on account of ita having 
for its object Myself who am surpassingly dear, which is the means for 
the attainment of Myself constituting final beautitude and which is 
mexhaustible—they do not have the eagerness resulting from con- 
fideuce (in tha dharma) Without attaming Me, they go on living 
and living m the path of samadra whose nature is death, The 
meaning 15 O, what a wonderful thing this 18 1९16 


Listen then (to a description) about the greatness surpassing 
all thought of Myself, who am the object of attainment 41? 


मया ततमिद सवं जगदव्यक्तमूतिना । 
मत्स्थानि सर्वभूतानि न चाह तेष्ववस्थितः od ४ ॥ 


न च मत्स्थानि भूतानि qur योगमैश्वरम्‌ । 
भूतभृन्न च भूतस्थो ममात्मा भूतभावन. ॥ ५॥ 


4 The whole of this universe is pervaded by Mle whose nature (lit, 
form) +s not manifest All bergs abide कछ and उँ go not remain 
in them 


5 Agam, these do not abide m Me. Look at My divine innate 
qualives I am the upholder of all beings and yet I do not abide in the 
beings My will keeps beings in exrstence. 


All this universe in its entirety, consisting of animate and in- 
animate things, 18 porvaded by Me, the Internal Ruler, whose mürti 
(lit. form) 18 not manifest, that 1, whose essential nature is not made 
known. The meaning is that all this is pervaded by Me as the pro- 


415. The path of easheira 18 mortal because it obstructs and harasses the 
self, or because death 1s experienced in 1t (T. C.). 
416. The power of evil karma is so wonderfully great (7 C.) 
417. So far the greatness of the means of attainment has been taught. Mow 
it is stressed by a description of the greatness of the object of attainment (T. Ci. 
B. ७-8 
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prietor in order to sustain and rule this universe Thus, in the Antar- 
ydmi Brühmana (s.e., Brh. Up. III. 7), m the texts, He who remains 
m the earth ..... whom the earth does not know” (Brh Up. III 7.3.) 
and“ He who remains in the individual self whom the aelf does 
not know" (Mdh. Brh. Up III 7.22), the pervasion here, there 
and everywhere by the Internal Ruler, who 18 not soen by tho entire 
group of animate and animate things, ıs doclared Hence all bemgs 
abide in Me: that is, all bemgs are in Me who am the Internal Ruler 
In the same Brdhmana, by the texts, He whose body 1s the earth 

who controls the earth from within" (Brh Up III 7 3) and “He 
whose body 1s the self He who controls the self from within” 
(Madh. Brh Up. III 7.22), 1t is taught that (in regard to all things) 
existence and regulation (of their activities) are dependent on Him, 
as it has been shown that they are subject to His control on account 
of beng His body. so also His proprietorship over all things is taught 


But I do not abide m them That is, I am not, however, 
dependent on them for My existenoo From them, thero 18 no help 
for My existence Agam, (these) bemgs do not abide m Me My 
being their support does not resemble that of pots and similar things 
in relation to water etc (oontamed in them) How (aro they 
supported)? By My will. Look at My divino innate qualities +18 
That 18, see My wonderful divine innate qualities, which are uniquo 
to Me and which cannot be found anywhere elsewhere What are 
these innate qualities (yoga)? I am the upholder of all bemgs, and 
I do not abide in the bemgs. My will keeps bemgs in existence "' 
That 1, I am the supporter of all bemgs, and yet there is no help to 
Me whatever from them My will slone keeps all bemgs in existence 
It is My will which is mental that is responsible for the existence 
and is the sustamer and controller of (all) bemge “° 


418. Yoga’ may be interpreted as ' will’ on the basis of its meaning as 
„thought or meditation“, which may be regarded as functioning m the form 
of will in this context. Alternatively, in the sense of ‘ that which 18 associated, 
it can refer to the innate qualities of the Lord (T C). 


419. Of. Sri Sankara's interpretation that the Lord speaks of My diman’ 
there only in the manner of the world, after differentiating the body and super 
imposing egoity thereon “ Sridhara sums up the meaning thus The jive or 
the emobodied Self, bearmg the body and maintaining it, remains clinging to 
ahaabira or egotism. I, though maintaining and bearing all beings, do not 
remain in them, as I am free from abanbürs.“ (Mahadeva Sastri.) 
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He (Sri Kana) gives an example to illustrate that all these 
(bemgs) have their existence and activity dependent on His own will. 


यथाऽऽकाशस्थितो नित्य वायुस्सवंत्रगो महान्‌ । 
तथा सर्वाणि भूतानि मत्स्थातीत्युपघारय ॥ € ॥ 


6 In the manner in which (under My direction and control) the 
avr, which +s of great power, remains always sn the ether and moves 
everywhere, bear in mind that all beings abide in Me in the some manner. 


Boar in mind that m the manner in which, m the ether of space, 
which cffers no support, the air which 14 of great power remams and 
moves everywhere, and that this air, which 1s without support, 18 
necessarily to be regarded as being dependent on Mo for its existence 
and comprehended as bemg supported by Me alone—(bear in mind) 
that in this very manner all things remam in Me, who am not sean by 
them, and that they are supported by Me alone.“ 


Accordingly, the knowers of the Vedas have said. '' The coming 
forth of clouds, the retreat of the ocean (from the shores), the phases 
of the moon, the agitated movements of the air, the play of lightning, 
the movement of the sun, (all these) varied and wonderful manifesta- 
tions of power spring from Visgu’’ (!) The meaning 18 that they 
are the great miracles which are peculiar only to Vignu. The Srutes 
also teach to the same effect as in the following and other texts In- 
deed, under the supreme command of this Indestructible One, 0 
Gürgi, the sun and the moon stand well supported (Brh Up 11.89): 
and “Through fear of Him, the wind blows; from (that) fear the sun 
rises through fear of Him Agm and Indra (perform their respective 
duties) (Tout Up II 81) 


It has been stated that the existence and activity of all beings 
arise from the will of the Lord who is independent of all others He 
(Sri Krsna now) teaches that the production and destruction of all 
beings also arise from His will only 


420 Bri Sankara interprets that all beings rest in the Brahman without 
contact, even as the air reste in the ether of space. The point, in Sri Madhva's 
view, is that there 1s no transference of properties between the ether and the 
air or between the Lord and the things abiding in Him. 7 C. points out that 
Gel Riminuye's commentary takes into account the context which has reference 
to the Lord's contro! and supervision over all things. 
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सर्वभूतानि कौन्तेव प्रकृति यान्ति मामिकाम्‌ à 
कल्पक्षवे पुनस्तानि कल्पादौ विसृआम्यहम्‌ ॥ ७ ॥ 


7. At the conclusion of the kalpa, O Arjuna (Kaunteya), all besngs 
(are caused to) gat into My Prakris I agasn oreate them at the com- 
mencement of the kalpa 


All things, consisting of the animate as woll as the manimate, 
at the end of the period of a four-faced (Brahma), according to My 
will, get into the prakrts, which 16 Mine that i», which forms Mv 
body, which is described by the word, tamas’, and which is incapable 
of division into name and form I again create the very same (1e, 
similar) beings at the beginning of the (next) kalpa. 


Accordingly, Manu says This (universe) was in the condition 
of tamas After thmlang and willing (that He would become manı- 
fest), He (with the desire of creating various lands of creatures) out 
of His body — (Manu, I. 5 8) ७३ The Srutes also teach the same 
in texts like ‘‘ He whose body 1s the avyakta’’ (Sup Up VII), and 
„The avyakta 18 absorbed back into the akgara, the aktara 18 absorbed 
baok into the tamas '' (20१. II), and m “ There was tamas, intelligence 
was in the beginning concealed by tamas " (Tast Br II 89) 


मकि lerra विसृजामि पुन पुन । 


भूतग्राममिमं क$ृतस्तमबशं प्रकृतेर्वशात्‌ । ८ ॥ 


621. Mans, Sub Up. and Tast Br are quoted to show that at the time 
"i great dissolution matter in ite subtlest state and the individual selves 
are mixed up in the avbsakiatemes which forms the body of the Lord Manu 
and Gita may bo regarded as elaborations of the teaching of the Śrut texts quoted. 
d passage from Manu is hero given in full so that the purport oan be clearly 
५ This (universe) was in the condition famae, incapable of direct 
pesoeption, devoid of characteristics, uninfereble and altogether incapable of 
dMilwentiated knowledge, as if ıt were ın a oondition of dreamless sleep Then 
‘Wp Gelf-existent Divine Lord, being posessed of that splendour which consists 
ef the knowledge of His will operating on the great external clements, being 
wiltimifest, became manifest as the dispeller of darkness After thinking and 
wilting Qo the effect that He would become manifest). He, with the desire of 
creating various kinds of creatures from His body, created the waters alone at 
fmt and therein put His seed. That (seed) became a golden egg, in brilliancy 
equal to the aun ; in that (egg). He Himself was bora as Brahms the progenitor 
of the whole werid.” (Menu, I. 5-6.) 
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8. Unhowg the grakris woh se My own, I agam and again create 
this entere body of beings whioh 10 helpless on account of subjection to the 
prakris. 


Utiliang, that is, causmg an eightfold evolution of My prakrt, 
which is capable of varied evolution, again and agam, at appropriate 
times, I create this entire body of bongs, which consists of 
gods, animals, men and inanimate beings and 1s thus of four lands, 
and which is helpless on account of subjection to the prokrsts that is 
made of the gunas, that belongs to Me and that 18 deluding, 4 


If it bo so, it may be said that such things as inequalities in orea- 
tion (in preservation, m destruction and in showing favour and dis- 
favour) affect the Lord by cawing the attribution to Him of pitiless- 
ness and similar qualities, this is here answered 


न च मा तानि कर्माणि निबध्नन्ति धनञ्जय | 
उदासीनवदासीनमसक्त तेषु कमंसु ॥ ९॥ 


9 But these actions (of Mine), O Arjuna (Dhanafjaya), do not 
kund Me, who am unattached to those actions, being seated still like one 
who ts indifferent 


But actions like that of unequal creation do not bind Me, Ir 
Me they do not lead to pitilesaness and similar qualities, * because 
tho impress of the previous acts of the knowers of the bodies (८, 
the souls) are the exclusive causes for their existence in unequal states 
like those of gods and other bemgs. I am, however, unattached to 
the inequality therem 1 am seated still, like one indifferent thereto. 


Aocordingly, the author of the (Vedanta-) Siitras says There 
is no partiality or mercileseness (in Him), because 1t (s e., creation) is 
dependent (on karma) The scripture says accordingly "(V 8 II 1.34), 
and “ If it be said that there is no karma (or results of works before 


422 Set Sankara thinks that this verse answers the possible objection that 
the Lord may be associated with the dharma and the adharma which cause unequal 
oreation. 

423. The operations over the prakri constitute am-, the creation 
of the totality’ of the material things in the universe. The bAciagroma, which 
1$ helpless, can only be the aggregate of the selves. Making them embodied is 
"भं 
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creation), because (01 the declaration in the scriptures) of the non- 
distinction (between the individual selves and the Brahman prior to 
creation), it is replied that it 18 not right to say so, because they (% € 
both the selves and karma) are beginningless (Id II 135) ९५ 


मयाऽध्यक्षेण प्रकृति सूयते सचराचरम्‌ | 
हेतुनाऽनेन कौन्तेय जगद्धि परिवर्तते ।। १० n 


10 With Me as the witnessing overlord, the prakrth qrves birth 
to the world with (all us) movable and immovable beings Indeed, for this 
reason १४ १४, O Arjuna (Kaunteya), that the world goes on undergoing its 
transformations 


Therefore (1 e , hacauso creation and dissolution proceed according 
to My will), My prakrts, when looked at (ve , when made the subject 
of a resolve)5 by Me whose willis unfailingly true and who am the 
witnessing overlord, brings to birth the world with all moving and 
non-moving bemgs, m accordance with the karmas of individual souls 
For this reason, namely, My looking at (o: willing in regard to) (the 
prakrts) in accordance with the kaimas of individual souls, the world 
goes on undergoing transformations Herein see the lordly innate 
qualities belonging to Me, tho son of Vasudeva, such as My sovereignty 
willing the truth, and being free from cruelty and similar defects 
Accordingly, the Srutt declares “The possessor of mayd (ve. the 
Lord) creates this universe out of this (+e, prakri in its subtle state) 
In it (6 , the world) another being (s e , the individual soul) 15 bound 
down by maya Understand then may@ to be the prakrti ind the 
possessor of miyd to be the Great Lo“ (ret Up IV 4-10) 


अवजानन्ति मा मूढा मानुषी तनुमाश्चितम्‌ । 
पर भावमजानन्तो मम भूतमहेश्वरम्‌ ॥ ११ ॥ 


1] Foolsh persons despise Me who have assumed the human 
embodiment, not knowing My supreme state of existence as the great Lord 
of all beings 


424 The Lord i« not the instigator of the actions whose results lead to 
inequality in creation, nor a benefioary therefrom Ihe karmas persist even 
during pralaya and lead to the inequalities ın the next creation See also Note 186 

425 Cf Sri Sankara who renders ‘ adhyaksena’ ax by the Immutable 


Self whose essential nature is mere seeing 
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In this manner, those who havo become foolish by the evil actions 
done by thom despise Mo, who am tho great lord of all bemgs,“ the 
knower of all things, who wills the truth, who is the sole cause of the 
entire universe and who have assumed a body like unto tho human, 7 
out of exceeding mercy with a view to make it easy for all to resort 
(to Me) They think of Me as similar to ordinary human beings 
The moaning ७ that they show disrespect towards Me, not knowing 
the supreme state of existence belonging to Mo, on which rest (My) 
infinite mercy, magnaninuty, condescension and motherly solicitude 
and which 16 manifested (oven) m (My) resorting to the human form, 
and thinking of Mo as being of the same nature ns others, on account 
merely of My having assumed the human form 


मोघाशा मोधकर्माणो मोधज्ञाना विचेतस । 
राक्षसीमासुरी चेव प्रकृति मोहिनी श्रिता ॥ १२ ॥ 


2 Those who are dependent on the prakrtt which is deluding 
and of the nature of Rüksasas and Asuras are persons whose hopes are 
vam, whose actions are vain, whose knowledge s vain and who are 


ignorant (of truth) 


Those who are dependent on the deludmg prakiti, which 16 of 
the nature of the Räksasat and the Asuras 5. and which hides the 
supreme compassion and similar qualities of My supreme state m My 
human form -they are persons whose hopos tre vam, that is, whose 
hopes ato frustrated, who have no fruits for their hopes whose actions 
are vain, whose endeavours are futile Their knowledge 1s vam 
their knowledge 1s barren of result bocause of their knowledge being 


426 T C points that the meaning of Bhiita mahesvara is brought out by 
the omniscience and other qualities of the Lord subsequently mentioned Sr. 
Madhva explains Him who is existent, g ront and sovereign ' 


i27 T C likens the difference between the Lord's incarnate form and the 
human body to that between two pots, one of gold and the other of burnt clay 
The Lord assumes the form without giving up Tis transcendence, of which indeed 
the incarnation is a featurc 


428 T (© appears to say that the nature of the Nükzu sus is chiru tensed 
by tamas and that of the Asuras by rajas A contrary view is also known 8ri 
Sankara observes that those who are of the naturo of the Raksasas and Asuras 
adopt as their rule of conduct the maxims ‘Cut, brcak, drink, eat and 10b 
the properties of others ” 
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perverse in realtion to all things, moving and unmoving, belonging to 
Me They are ignorant (lit mindless), because in this way everywhere 
they are destitute of knowledge of the truth The meaning is that 
whatever they desire to do ın respect of Me, looking upon Me who 
am the Lord of all, as similar to (te , of the same nature as) others, 
and for whatever purposes they mak» their endeavours, all this be- 
comes futile 


महात्मानस्तु मा पार्थ देवी प्रकृतिमाश्रिता । 
भजन्त्यनन्यमनसो ज्ञात्वा भूतादिमव्ययम्‌ ॥ १३ ॥ 


13 But, O Arjuna (Partha) those who are associated. with the 
prakrt which ts dimne, are great-souled they understand Me to be 
the destructible source of all beings, and then beconw so devoted to Me 
as to have (their) mind bestowed on none else 


Those who by (the effect of) th numerous virtuous actions 
done by them, have sought refuge in Me, therby hav mg all the bor ds 
of sin annihilated, and aro in association with the pradrte which Is 
divine, are great souls Understanding Me to be the mdestructible 
source of all beings, that 15, as One whose name, work and essential 
nature are beyord the range of mind and speech and who has 
incarnated as a man‘? out of supreme compassion. with a view to 
ensure the protection of the good, they become devoted to Me, having 
their minds bestowed on none else On account. of Myself beng 
exceedingly dear to them, thoy are unable, without. worshipping Me, 
to find sustenance for the mind, tho self and the external organs of 
sense, and they become devoted to Me having (such) worship of My self 
as their sole object 


सतत कीतेयन्तो मा यतन्तश्च दृढव्रता | 
नमस्यन्तश्च मा भक्त्या नित्ययुक्ता उपासते ॥ १४ di 


14 Those (who wish to be) in constant umon (with Me), worship Me, 
oul of devotion, always singing My praes, putting forth endeavours (to 
serve Me) with firm resolution, and bowing to Me 17 reverence 


- 


429 Both the transcendent greatness and easy accessibility of the Lord 
are known to these devotees who have no selfish purposes to achieve from their 
worship (T C) 
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Those m union (with Me), that is, those who desire eternal union 
(with Me) and who are resolved on service to Me with all their heart 
and soul, worship Me always On account of My borg exceedingly 
dear to them they are unable to find sustenance for thoir souls even 
for the atomic fraction of a moment without singing My praises, putting 
forth endeavours (to serve Me) uud bowmg (to Me) m reverence Ro- 
membermg My names which are expressive of particular qualities of 
Mino, they always utter Narayana, Krsna, und Vasudeva, and such 
other names, with every part of then bodies thrilled and thor voices 
made low and indi tinct with Joy In the very same manner, (te, 
with devotion at all timos) they put forth endeavours (to serve Mo), 
m works done for My sake, such as worship, and in other activities 
helpful to them, such «s the making of temples and gardens (attached) 
thereto) Tho exght orgens® tho manas, tho buddhi tho ahankara, 
tho two feet, tho two hands and the head having been made to beud 
down by the weight of loving devotion, they prostiate themselves on 
the very oarth hko a stick (taling down), not curmg for dust, wet 
mud, small stones and similer thangs theorem 


ज्ञानयज्ञेन चाप्यन्ते यजन्तो मामुपासते । 
एकत्वेन पृथक्त्वेन बहुधा विश्वतोमुखम्‌ ॥ १५ il 


17 And others, offering in addition the sacrifice of knowledge, 
worship Me as one — (Me) who, marked by diversity in various ways, am 
multiform 


Other great souls worship Me by means of singmg My names 
and other smmlar activities already doscribed, and also by offering the 
sacrifico known by the name of knowledge How! They worship 
Me, who by bemg marked by diversity Im various ways, in the form 
of the world am multiform, that ie, having all things as modes 


This 1s what 1s said The Lord Vasudeva Himself, when (in 
the «tate of cosmic dissolution) possessed of the body conststing of 
intelligent and manimate things m an extremely subtle state, incapable 
of differentiation into names end forms, and having a will which 1s 
unfaihngly true, resolves May I become one having a body of 


430 Vide Sátvata-samhitá (VI 187) for a description of this kind of prostra- 
tion with eight organs Note that 1$ 1s described here as impelled by devotion 
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intelligent and inanimate things in 4 gross state, differentiated variously 
into names and forms" Only He alone then remains with the varie 
gated world consisting of gods, animals, men und inanmate things By 
meditating on Me in tlis manner, they worship Me 31 Accordingly, 
He (Sri Krsna) proceeds to state “Talone exist, having the universe 
for My body 


अह क्रतुरह यज्ञ स्वधाऽहमहमौषधम्‌ | 
मन्त्रो$हमहमेवाज्यमहमग्रिरह हुतम्‌ ॥ १६ ॥ 


16 1 am the fire-sacrifice I am the (daily) sacrifice T am the 
offering to the manes I am the herb (or grains) (offered as oblation) 
J am the sacred hymn I am Myself the ghee D am the fire and 1 am 
(the rite of) the burnt offering €? 


Lam the fire-uicrifice that is, I am Jyotigtoma and similar Vedie 
sacrifices I alone am the great sacrifice (which 1s fivefold and has 
to be carried out daily) It is I who am the adhd oblation which 
nouriies the class of the manes I am the herb, that is, [om the 
oblation I alone am the sacied hymn I alone am the ghee This 
18 only for the purpose of illustration The meaning is ^ And I 
alone um t he obla tion consisting of the soma Creeper and similar things 
l am the dhavaniya® and similar fire» And it 18 L who am the ritual 
of offermg oblations mto the fire 


पिताऽहमस्य जगतो माता धाता पितामह d 
वेद्य पवित्रमोद्धार ऋक्साम यजुरेव च ॥ १७ ॥ 


431 The point here is that the one Lord has the variegated world as His 
body Those who are perfect in their worship—pürnopüsakas —meditate on 
Him as being thus (7 C) In Sn Sankara’s view three types of worsbippers 
are here deacribed—those who realise that the Supreme Brahman 18 one only, 
those who hold that the Lord exists as the sun, tho moon, eto, and those who 
regard Him as multiform 

432 Sri Sankara interprets kratu as the rite based on the Sruts, yajña as 
the mte based on the Smrk, svadhd as either the offering to the manes or food 
in general, and augadha as either food in general or medicine Sn Madhva 
differentiates ya)na, the sacrifice in general, from kratu, a particular sacrifice 
hke agnigooma T C refers to another attempt to differentiate these two as 
relating respectively to physical and mental worship 

483 Tho Aavaniya is the oastern of the three fires at a sacrifice 
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17 Iam the father, mother, creator and grandfather of this universe 


(३ am) the uri ſinnq object of knowledge, (1 am) the syllable, ‘Om’, and also 
the Rov eda, the Sdmaveda and the Yajurveda 


In respect of this universe which consists of movable and immo n- 
able things, it is | alone who am everywhere acting as futher, mother, 
«reator and grandfather Hore the word, dhatr’ (creator), stands for 
that particular soul who brings about (aud benefits from) the hirth 
(of bemgs) and is different from the father and the mother $° Whatso- 
ever is the object to be known from the Vedas and is purifying, Lalone 
im that It is I who um the pranave (the syllable Om °), which brings 
about the knowledge and constitutes the seed of tho Vedas Again, it 
1s Lalone who am the Veda, consisting of the NI, Sdman end Yay 


गतिर्भर्ता प्रभुस्साक्षी निवासश्शरण FET । 
प्रभवप्रलयस्थान निधान बीजमव्ययम्‌ ॥ १८ ॥ 


18 (Lam) the goul, the supporter, the lord, the witness, the abode, the 
refuge, (and) the friend, (I am) the seat of origin and dissolution, that 
which ts preserved (during vrigination and dissolution), and the mdestruc- 
ble seed 


What is attamed ir the goal 5 the meanmg i that is the place to 
be re2cbed from here and there The supporter is one who upholds 
The lord 16 he who rules (the world) The witnoss 18 one who geen 
directly The abodes a place where one liver, like a house otc 436 The 
refuge 15 the intelligent self who has to be resorted to, on account of his 
leadmy (one) to the attainment of what 1s desired und warding off of 
what 15 undesired I alone am such a being The friend is he who 
desires (one’s) welfare The seat of ongm and dissolution Js that place 
whore there 13 origin and dissolution of a thing ® [ alone am that 


434 ‘This may refor to such a person as the maternal grandfather who 
brought his daughter ts in a sense responsible for the birth of his grandson 


435 Sri Sankara glosses ‘ gate’ as karma phala, the fruits of karma while 
Sri Madhva interpreta it ar the goal to be reached by aspirants after salvation 
Sri Rämänuja'e interpretation would make it stand for worlds like Svarga, the 
earth, (te, or the objects of enjoyment therein, says T. C 

430 Sn Sankara renders nsvusa ' as He in whom all creatures liv e 


437 Sn Sankara seems to read * prabharah pralayassthinam ° in the second 
line of the verse 
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That which 18 preserved is the midÀána 95 The meaning 13 “ What 
18 ongmated end dissolved 14 1 Myself" The indestructible seed 1 
that cause ever) where which remains unexhausted I alone am that 


तपाम्यहमह वर्ष निगृह्णाम्युत्सृजामि च । 
अमृत चेव मृत्युश्च सदसच्चाहमजुन ॥ १९ ॥ 


19 I send out heat I withhold and let out ram I alone am 
that which 1s opposed to death and (1 am) (that which causes) death 0 
Arjuna, (I am) that which exists and also that which does not exist 


lt is] who, in the forms of fire, the sun, etc send out heat It js 
I who withhold rain et the commencement of summer In the same 
way, It 15 1 who let out rain during thersimy season] alone am that 
which 15 opposed to death ard am also death I alone am that by which 
the world hives end that by which it dicc 69 Why say more (about 
the)? It w I who am both that which exists and that which doa, uot 
exist That which ex'ete 15 what 15 m existence at the present time 
Thot which does not exist 15 what has already taken place and what bas 
not yet taken place The monnn gis that, on account of (all) u. telligent 
and uon-ntelligent tbmgs cxisting m all st. tes bemg My body, Lalone 
am existent, having all things for My mode: “In this way, they 
too worJup Me, contmvo sly meditatmg, through the realisation. of 
(My) onovess, that because of the entire universe as differe: tiated 
mto names and form , marked by diversity in various ways, being My 
body, Lalone exist having them for My mode, 4 


438 T C explains that nidhana is here understood as that which experiences 
origin and dissolution in the seat of omgin and dissolution Sri Madhva under- 
stands by the term He in whom the universe 1s doposited by máyá at the time 
of dissolution Sr Sankara takes it to mean a treasure intended for the use of 
creatures in future 

439 Eri Madhva says that sat 18 kürya, effect, and thut asat is kürana, or 
cause Śri Sankara explains that sat stands for that by relationship with which 
another thing exists What is contrary thereto 18 asat 


440 T C refers to a school of thought which interprets vorses 16 to 19 
as teaching how the Lord is connected with the sacrifice, the people, the Vedas, 
the self and the gods 

441 te those who worship by jiana-yajsia as stated in IX 15 

442 The oneness here referred to 18 that of unity qualified by attributes, 
and not that indicated by the state of dissolution where thero is no differentiation 
by names and forms 
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Thus, after having expounded the mode of life of the great-nuuded 
sages, whose enjovments consist only of the experience of the Lord, and 
in order to demonstrate their greatness, He (Sri Krsna) proceeds to 
«ate the mode of hfe of the ignorant who seek after objects of desire 


त्रैविद्या मा सोमपा पूतपापा यज्ञैरिष्ट्वा स्वर्गति प्रार्थयन्ते | 
ते पुण्यमासाद्य सुरेन्द्रलोकमइनन्ति दिव्यान्दिवि देवभोगान्‌ ॥ 


ते त भुक्त्वा स्वर्गलोक विशाल क्षीणे पुण्ये मर्त्यलोक विशन्ति । 
एव त्रयीधर्ममनुप्रप्ना गतागत कामकामा लभन्ते ॥ २१ ॥ 


830 Those whe follow (merely) the three Vedas, who drink the soma 
(pace) and who are purified of (their) sins, worship Me by means of 
sacrifices aut pray for being alli wed to go to Svarga After gorg to the 
happy world of the chief of the gods, they enjoy in the celestial regions the 
celestial enjoyments of the gods 


2 After enjoying the extensive world of Svarga, they cuter agam 
the world of the nu rials, on then merit disappearing through decrease 
In this manner the followers of the (११११०७४ teachings of the three Vedas, 
u ha are desirous cf attaining objects of ५4१८, garn (only) the gong and the 
coming 


The triple science Js made up of three sciences consisting of (the 
Vedas known as) the Ry Yajus and Sdman Those who follow the 
triple science are those who t re devoted merely to the triplo science, but 
they ore not devoted to the Vedanta (or Trayyanta) The great souls, 
n deed, who are devoted 10 the Vedanta, know Me in the mennar des- 
cubed eather to be the only object to he krown from all the Vedos 
Holding Me to be the ouh object of ettemment, they worship Ma 
exclusively through reciting My name wd smiler actions, mduced 
by exce ding devotion te Me, and albo through the sacnfice of know- 
ledge 


But the follower of the triple scence drink the soma juice, 
constituting the consecieted remeins of sacrifices m bon ui merely 
of Indra and other gods by themselves, es taught m the Vedas 
Purified of sins, thi t 18, purified from the sins that stand in the way of 
the attamment of Svarga, they, by ns of sacrifices in which Indra 
and others by themselves are dk, the gods (to be propitiated) 
really worship Me jn their forms But they do not know that J exist, 
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m that way, and they pray for bemg allowed to go tv Svarga After 
going to the world of the chief of tho gods, which is happy*® that 1, 
not associated with misery, they enjoy everywhere there the celestial 
enjoyments of the gods After enjoying that extensive world of 
Svarqa, they enter again the world of the mortals, or then mort, which 
forms the causo of that experience (of Svarga), disappearmg through 
decronse In this way, those who aro devoid of tho knowledge esta- 
blished m Veddnta and are deurous of atto ming Svargaand suniar 
objects of desiro, follow the teaching of threo Vedas by itself and gain 
(only) the gomg and the coming The moaning 15 that, after onjoymg 
the triffüng and evanescent Svarga and sch othar objects of desire 
thoy 10turn agam and again (to birth) 


He (Sri Krsna now) proeeods to pomt out thet bocause the 
grout souls, engaging m meditation on Mo than which nothing 1, 
don rer, attam Me whose bliss 1s boundless and unsurpassed, nd do not 
rotuin, therefore are they dist mgvished 


अमन्याश्रिन्तयन्तो मा ये जना पर्युपासते | 
तेषा नित्याभियुक्ताना योगक्षेम वहाम्यहम्‌ ॥ २२ ॥ 


22 Those people, who, not being (mindilul) of anything else, think 
(of Me) and worship Me well- the prosparty and welfare of those who are 
(desirous of being) ever united (with Me) I louh after and carry on 


Those great-souled men who, not bemg (mundful) of anything 
0180,1 that is, having no other objective, have meditation on Mi 
as their solo objective, on account of thou mability to sustain theni- 
selves withovt meditation on Mo, who go on tlunking (only) about Me, 
and who worship Me woll as endowed with all auspicious qualities and 
associated with all the objects and attributes of sovereignty, that 1s, 
worship Me without any doficiency-m respect of these who are ever 
united with Mo, that 18, who desire eternal union with Me, I look aftor 


443 Sri Sankara understands by punya’ the fruit of virtuous actions 
(punya phala) T C explains the term to indicate fieedom from the misery 
caused by sins and removable by the effect of meritorious actions, or the state 
of abundant happiness to be gained by such actions 


444 ' Ananydh is taken by Srl Madhya to icler to those who think of nothing 
other than the Lord and by Sri Šafara to mean those who have revised that 
they are one with the Lord 


Verse 23] RAMANUJA-BHASHYA 239 


and carry on (their) prosperity m the form of attamment of Myself and 
welfare“ in the form of a state from which there 1s no return (to 
sam sara) 


ये त्वन्यदेवताभक्ता यजन्ते श्रद्धयाऽन्विता । 
तेऽपि मामेव कौन्तेय यजन्त्यविधिपूर्वंकम्‌ ॥ २३ ॥ 


23 Those, however, who, beng devoted to other gods and being (also) 
possessed of faith, worship them, they, too without following the ordered 
rule worship Me alone, O Arjuna (Kaunteya) 


Those, however, who are devoted to Indra and other gods, who 
follow the mere teachings of the three Vedas, who are possessed of 
faith and who worship Indra and other gods they, too, worship Mo 
m truth in accordance with the principle enunciated that everything, 
on account of being My bodv, has Me for its soul, and because words 
hke Indra etc denote Me But they worship Me without following the 
ordered rule 46 They do not worship m accordance with the relation- 
ship of Indra and other gods as objects of worship m rites, as laid down 
by Vedàntic texts hke ^ Whercin (e m the Supreme Self) the catur- 
hotr sacrifices att in their fulfilment through the gods" (70४ Ar 
III 111) For all the Vedántic texts enjom only that the Supreme 
Person 1s to be really worshipped, when they lay down that Indra 
and othar gods are to be worshipped as constituting the body of the 
Supreme Porson (In tho Veddnti text quoted i hove) the meaning 1s 
that the catur-hotr sacrifice that itz, the agnihofra, the full moon and 
the new moon sacifices and other rituals, therein, m the Supreme Self, 
while He remains as the Self through Indra and other gods who con - 
titute His body, attain then fulfilment that 18, attam this state 
of fulfilment, that these rites are the worship of Indra and other 
gods 44 


445 Prosperity (yoga) ın the gam of such good things as have not been 
acquired previously ‘ kaema’ here rendered as ' welfare’ is the safeguarding 
of the good that has been gained 


440 In ' a mdh purvakam', ' a ndh’ 18 taken by Sri Sankara to mean 
'ajhàna' T C observes that tdi: here relates to the knowledge enjoined 
that the Lord 18 the Self of the gods who are worshipped in the sacrifices 


447 For rituals, fulfilment through the gods 18 to become the means of 
their worship (T C) 
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Hence the followers of the three Vedas do not know that these 
rites constitute the worship of the Supreme Person and that He alone 
is to be worshipped And they become the enjoy ors of limited fruits 
and aro liable to slip down He (Sri Krsna) doclo ros this 


अह हि सवंयज्ञाना भोक्ता च प्रभुरेव च । 
न तु मामभिजानन्ति तत्त्वेनातश्च्यवन्ति ते ॥ २४ ॥ 


24 Indeed, I am the enjoyer and (am) also the lord, in fact, of all 
sacrifices But they do not recognise Me, (us 1 am) m reality, and 
therefore they shp down 


* And also tho lord in fact’? The meammg i5 that I alone am the 
giver of fruits everywhere (in respect of all आ crificas) 


Ho (Sri Krsna Low) proceods to sa} “ What a great wondor i 
this, that, of thoso engaged m one and the sameritual, by reancn merely 
of diffurence m intontion, some become entitled to vary trifling fruts 
and aro liable to slip down, while others become ont il to the fruit in 
the form of the attainment of the Supreme Porson, which 15 bliss of 
limitless excellence ”’ 


यान्ति देवव्रता देवान्‌ पितन्यान्ति पितृत्रता । 
भूतानि यान्ति भूतेज्या यान्ति मद्याजिनोऽपि माम्‌ ॥ २५ ॥ 


25 Those making vows in honour of the gods qo to the gods Those 
making vows in honour of the manes, go to the manes The worshippers 
of evil spirits go to the evil spurits And My worshippers also come to Me 


Tho word, ‘vrata’, (meaning the taking of vows) signifies will or 
intention (sankalpa) Those making vows in honour of the gods, that 
is, those who have taken the resolve to worship India and other gods 
to the effect, " Lot us worship Indra and other gods through rites like 
the new moon and full moon sacrifios "— they go to Indra and other 
gods Those who havo taken the resolve to worship the manos to the 
effect, “ Let us worship the manos by sacrifices in honour of the manes 
and In other ways they go to the manes Those who have taken the 
resolve to worship evil sprite to the effect, Lot us worship the 


448 According to Sri Sankara, bh itas comprise the host of mothers’ 
associated with Vin&yaka, the four ' sisters ’, etc 
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Yaksas, R&ksa-a-, Pif&cns and simular evil spirits "— they go to the 
evil spinte. 


But those who, with there samo rituals of wordap, worship Mo, 
revolving, Let us worship tho Lord Vasudeva, who is tho Supreme 
Self and who has for His body the gods, the manes and the evil spirits“ 
- they are My worshippers and they go to Me only * 


Those who worship the gods ead such others, attain the gods and 
such others, and after experiencing finite enjoyment along with them 
get destroyed with them at the time of their dostruction But My 
worshippers attain Me, whom sm without boginning and destruction, 
who am omniscient and whose will is unfailingly tine, who am the 
great ocem of multitudes of imumerable «uspicaous qualities of 
unbounded excellance ond whose bliss 16 of unbounded excellence, and 
(they) donot retriu (10 samedia) — Such is the meaning 


He (Sri Kisna now) proceeds to sey, There as elso this distinc- 
tive excellence m regard to My worshippers" 


पत्र पुष्प फल तोय यो मे भक्त्या प्रयच्छति । 
तदह भकत्युपहतमइ्नामि प्रयतात्मन ॥ २६ ॥ 


Hh Whoceo offers to Me with lonng devotion a leaf, a flower, a 
frat (m) water I enjoy this offering made with devotion by hum who vs 
pure-minded 


Whoever offi rs to Me with lovmg devotion a leaf, or a flower, 
or a fruit or water which con be ecsily obtamed that 15, whoover 
gw Me a leaf or some simular thing, unable, ou account of My bong 
exceedingly dear to Jum, to sustam himself without giving it, and hold 
ug such giving to bo his sole purpose that (offoring), oftered with such 
a kind of loving devotion, of the pure-ninded person, “ whose mind 
has attamed purity m tbe form of having euch en off in g as its solo 
purpose I enjoy it as if I was uttaming a desired. object lying far 
beyond the range of My hopes -exen hough I. who am the Lord of 


449 Prata or resolve 18 mentioned in the first line and १0७ and 
‘ yazana’, both meaning worship’ in the second The bhasya here brings the 
ideas together throughout the verse 


450 ' Prayata’, though often meaning ' self-controlled’ has also the sense 
of purity Here punty signifies single mindedness 
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all, whore sport 15 the maintenance, sustentation and dissolution of the 
universe, whose desires are all fulfilled, whose will ie. unfailingly true 
and who have innumerable multitudes of auspiaous qualities of 
unlimited excellence, (even though I am all this and) remain in My 
own natural bliss which 18 of unlimited excellence Accordingly, 1t 
has been declared m (the) Mokga-dharma (section of the Mahabharata) 

“ Whatever rites are performed by those whose intellects are concen- 
trated in exclusive devotion, all these the Lord Himself receives on His 


head (M B XII 353 64) t 


He (Sri Krsna) now says “For whatever reason there is this 
distinctive excellence, which 1s beyond the range of speach and mind, 
for the great-minded mon of wisdom, for that same reason do vou also 
become a man of wisdom with your self ard all that belongs to it bent 
by the weight of devotion as described earlier, & and always engaged 
in the uttering of My names, service, worship and prostration (to Mc) 
and similar things, carry out your secular work and religious rites, 
obhgatory and occasional, m this way ” 


यत्करोषि यदश्नासि यज्जुहोषि ददासि यत्‌ । 
यत्तपस्यसि कौन्तेय तत्कुरुष्व मदपंणम्‌ ॥ २७ ॥ 


27 Whatever you do, whatever you eat, whatever fire-offering you 
offer, whatever you give (in charity), whatever austere penance you practis 
make over (all) that O Arjuna (Kaunteya), as an offering to Me ५३ 


Whatever recular work promoting the maintenance of the body 
you do, whatever you eat m order to support the body, whatever reli- 
gions rites, obligatory and occasional, like fire-offermgs, the giving of 
gifts in charity end austere penances you perform, make over all this as 
un offermg to Me That which is offered 1s arpana Do all actions, 


451 The previous verse refers to the havya and kavya offered according 
to rules—that ıs, the offerings of those who worship with desire for fruits—as 
remaining at the feet of the Lord But the offerings of the disinterested devotees 
are received on His head 

452 See page 257 

453 T OC states that this stanza with the verbs changed from the second 
to the first person and addressed to the Lord, is usod by some devotees It 
would run thus 

Lat karom: vada&nüm: ya) juhom: dadámi yat 
Yat tapasyàmi Bhagavan tat karom: tvad-arpanam 
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secular as woll as religious, 4 in such a way that tho roles of bomg the 
doer onjoyer (of friuts) and object of worship (theorem) are made over 
to Me 


This is what is sud Gods and similar bemgz who are known as 
objects of worship m aerificos, gifts and similar observances, and you, 
tho performer and enjoyor (of the fruits) of rituals, belong to Mo and 
have (your and then) essential nature, coutmued existence end activity 
dependent on Me Only to Me, therefore who am tho supreme owner 
and the supreme agent,” offe cverything yourself as the agt, 
enjoyer (of fruits) end worshipper wll the hoot of the gods who are the 
objects of worthip and the entne ot of rites which arc worship Moved 
by indescril able devotion, meditate on findmg your sole delight m 
subsory MC to and dependence on Me, on account of your bung subject 
to My control and of tho same (subservience and dependence) being 
unphed ii the n ituro of those who are the objects of worslup etc 


शुभाशुभफलैरेव मोक्ष्यसे HAI TT । 
सन्यासयोगयुक्तात्मा विमुक्तो मामुपेष्यसि ॥ २८ ॥ 


28 In this manner, beg ii possession of a mind whieh is कार्द 
with the discipline of renunciation, you will become fice from the bonds 
of Wiwi yelding ausmaous as wedl as inausnaous fruts Liberated 
(therefrom), you will cone to Me 


In this manner, beng m possession. of a mind which is mbuad 
with the discipline (yoga) cailed. * squnydsa ' (remucietion,* that is, 
holding yoursolf to be ouo whose sole delight 111 subservience to and 
dependence on Me and im being subject to My control, and all work 
to be My worship, and (411717 ovi secular work and religions ritua! 
(with this conviction), you will become free from the countless bonds, 
which are called old karmas which vield suspicions as well as mans- 


454 T ( says that all actions prompted by whatever cause human 
nature, desires or religious commandments are comprehended here, and illus 
trations viven of actions from such different c ases 


455 The Lord is the supreme agent bec ume the power of the individual 
self to be the agent 1s derived from Him, and because also no activity of the 
individual self can procced without His consent See S. B (IE 3 4041) 


450 ‘Sannyasa’ here dues not moan j; dna yoga and * yoga ' docs not mein 


karma-yoga 
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picious fruit e and which hinder (your) sttamment of Myself Liberated 
from them? it Js to Mo only 5? you will come 


Hear about this supreme nature of Mine, which trenscends the 
world 


समोऽह सर्वभूतेषु न मे द्वेष्योऽस्ति न प्रिय । 
ये भजन्ति तु मा भक्त्या मयि ते तेषु चाप्यहम्‌ ॥ २९ ॥ 


20 I am the same in relation to all beings To Me there १९ none 
deserving of hatred and none desereing of love But those that resort 
to Me with lomng devotion--they are in M and ales am in 
them 


In relation. to cl beings who oust 8 gods, animals, men and 
immoveble things, and who remam diffentioted as extremely high 
or low with reference to genus, essentiel nature and knowledge l 
romam the seme m respect of bemg one with whom they moy seek 
protection “e In regad to seskmg protection (with Mo), none 15 
to Mo doson mg of hatred on the ground that he is mfe 101 with refe- 
race to bnth, form, essentiel neture knowledge or in such thing 
None ts to be rejectod as causing dishke Smal ry, there i6 noue to 
Me doserv mg of love m regard to , ८ kmg protectin (with Me) on the 
ground of Jus heving the qualities of one who my be thus (5111 
' This person is ughly super with reference to ht! (t€ ,on ecco nt 
of hang Gheashed evceedngh es en object of protection "That ts, 
no person 15 accepted (for protection) (on such grounds) 


But those who wordup Mo, having My worsdup as then ole 
obpcrve, on count of thes mobility throveh My bong excessively 


457 Sri Sankara says that the person following the discipline described 
here is berated from bonds even while alive and attains the Lord after death 


458 T C suggests that the emphasis indicated by era’ (rendered as‘ only 
in to Me only’) means that salvation 1s attained quickly by one who, along 
with the practice of bhakti yoga, makes over all work to the Lord, as taught in 
verse 27 Compare Note 177 ' 

459 Sri Sankara illustrates the impartiality of the Lord by the example 
of the fire which warms all who approach it Anandagiri explains that Just 
as the sun’s light, though pervading everywhere, 18 reflected well only from a 
clean mirror, the Lord 18 present particularly only in those from whose myide 
devotion has removed all dirt 
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dear to them, to sustam th:mselves without My worship whother 
they are high or low, according to birth, etc —they romam with Me 
at ease às if they were of qualities qual to Mine I also remain with 
them, «sif with My superiore 


अपि चेत्सुदुराचारो भजते मामनन्यभाक्‌ । 
साधुरेव स मन्तव्यस्मम्यग्व्यवसितो हि स ॥ ३० ॥ 


30 If a man eren of exceedingly wicked conduct worships Me, 
resortinq to none else, he must be esteemed (and honoured) as indeed 
righteous For he 18 rightly resolved 


Even though one violates (the rules regerding) whatever conduct 
is 10 be adopted and whatever is to be rejected by those bom evi ry: 
whore in a particular caste, if he worships Me m the menner described 
above,“ ret ing to none olse, that 18, having (My) worship as the 
sole purpose, then he is cortamly righteous He is certamly pra- 
emment among the worshippers of Visnu He must be esteemed, 
that is, highly honoured The moeenmg i8 that he m equal to those 
(men of wisdom) mentioned oorhel 


How 10 this? Berceuse he is rightly resolved thet 15, bocas 
his resolve is exceedingly propor By him is this resolve mede which 
is difheult to attain by ell (others)- namely, “ The Lord who consti- 
tues the only cause of the entne universe, 1s tho Supreme Brahman, 
1२ Niiayana, is the lord of (all) movable ond immovoble thmgs, i5 
our master, 1s mv preceptor, aud 1५ my friend. (He) is tome the supreme 
object of enjoy ment 6 Tta offset, namely, cor tant worship which 
hes no other purpose, is to be found m pm Hence (he i8) mdewl 
righteous and is to be highly honoured When thin resolve end the 
worship which i5 116 effet and which has been described earlier, re 
carried out, he 1s not merely to he treated without. disrespect on the 
ground that his transgression from the code of conduct is a slight 
deficiency, but he is also to be honoured highly Such 19 the 
mer ning 


460 The reference evidently ıs to verses 14 and 15 Note that cel is 
tacked on to‘ bhayale’ and not to‘ eudurücàra ' 


461 These qualities of the Lord indicate His transcendent greatness 
His intimate relations to the worshipper and His being the way and the goul 


246 THE BHAGAVAD-GITA (Chap. IX 


If it be said that volation of the code of conduct will completely 
prevent the streaming forth of more and more fresh acts of worship, 
as declared in Srutz texts liko “ One who has not ceased from evil 
conduct, 15 not t1anquilled, ıs not undistracted, and also not calmed 
m mind (through s If-restramt), cannot attaim Him through know- 
ledge " (Kath Up II 24),* He (Sri Krsna) rephes 


क्षिप्र भवति धर्मात्मा शश्वच्छान्ति निगच्छति । 
कौन्तेय प्रतिजानीहि न मे भक्त प्रणश्यति ॥ ३१ ॥ 


31 Soon he becomes one whose mind १३ devoted to the dharma (of 
worship) and attams to enduring peace O Arjuna (Kaunteya), 
gwe the assurance (on My behalf) that My devotee १० never 
ruined 


Ho soon becomes one whose mind is devoted to the dharma (of 
worship), the qualities of rajas and tamas in him being completely 
pulled up from the roots by his having shaken off all sins through tho 
worship of Myself without any ulterior object, brovght about by My 
bemg dear to him That ıs, soon indeed he becomet one whose mind 
ix exclusively concerned with My worship with all its auxiharies and 
with all hmdrancos removed For it 18 worship of this kind which 
was mdicated bv the word, ‘dharma’, vt the beginning (of this chapter) 
m the statement, “m this dharma, O Arjuna (Parantapa)”’ (IX 3) 
Ho attams ondumng peace that 18, he attams to permanent «)stmence 
from conduct opposed to the attumment of Myself—(a stato of absti- 
nence) from which there will be no backeliding 


O Kauuteya (Arjuna), do you yourself give the assurance m this 
manner * One who has taken the first steps m devotion to Me, 
even though h« 15 tangled with conduct which 18 opposed (thereto) 18 
uot runed But, on the other hand, in virtue of tho greatness of 
his devotion to Me, he destroys the entire hoet of hindrances Attaming 
u permanent state of freedom for hindrances, very soon he becomes a 
man whose devotion 1s full and perfect 


102 The quoted text not merely denies the attainment of the Lord to one 
of evil conduct, but also the rise of knowledge in him (T. €) 

403 T C points out that the affirmation gains an added emphasis in that 
Sri Agana, instead of making it Himself, asks Arjuna to do so 
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मा हि पार्थ व्यपाश्रित्य येऽपि स्यु पापयोनय । 
स्त्रयो वेश्यास्तथा शूद्रास्तेऽपि यान्ति परा गतिम्‌ ॥ ३२ |i 


कि पुनर्ब्राह्मणा पुण्या भक्ता राजषंयस्तथा | 
अनित्यमसुख लोकमिम प्राप्य भजस्व माम्‌ ॥ ३३ ॥ 


32 For, finding refuge in Me, O Arjuna, even those who may be of 
sinful birth, women, Varsyas and similarly Südra:, even they reach the 
supreme goal 


33 How much more (easily) then the Brahmins and the royal sages 
who are of meritorious birth and who are My devotees’ Having come 
into this world, which 18 transient and unhappy, do you worship Me 


Women, ४11६१७० and Südras, even those who are of sinful birth, 
reach the supreme goal, finding refuge in Me How much more 
(easily) the Brahmins and the royal sages who are of menritorious birth 
(ve free from obstructing sins) und who practise well devotion to 
Me! Hence do you, who are a royal sage and who, having come 
into this world which 1s transient and unhappy on account of its being 
smitten by the threefold mise 1er“ of life, continue to hve (there) — 
(do you) worship Me 


He (Sri Krsna) describes the nature of devotion to God (bhakti) 


मन्मना भव मद्भक्तो मद्याजी मा नमस्कुरु | 
मामेवेष्यसि युक्त्वंवमात्मान मत्परायण ॥ ३४ ॥ 


34 Be one whose mind is placed on Me Be My devotee Be 
My worshipper Prostrate before Me Having engaged your mind 
an this manner and holding Me as the supreme goal, ut 79 to Me only 
you will come 


Be one whose mind is placed on Me That is, have your mind 
fixed well on Me without any interruption like a stream of oil—on 
Me, who am the Ruler of all rulers, the opposite of everything that 


404 The bhakts taught here 1s open to all without distinction of caste or sex 

465 The three kinds of miseries are adhyatmika (those due to one's self 
like fevor, anger, etc ), idhudasvska (those which are due to the gods like lightning. 
ete ) and ddhsbhautska (those due to elemental spirita) 
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18 evil and the solo seat of auspiciousness, who am omniscient, whose 
will ıs unfailingly true, who am the only cause of the entire universe, 
who am the Supreme Brahman, who am the Supreme Person, — (on 
Me) who have long, hming eyes hke a lotus petal, who am like a 
treneparent blue cloud , whose dazzling lustre 15 like that of a thousand 
zunz rigen at the samo time, who rm the great ocean of tho nectar 
of beauty , who have four noble : nd strong arms , who am dressed 
m brillant yellow (silk), who am sdorned with a bright crown, ear- 
rings domgnod m the forms of sea-monsters, nocklaces, bracelets on 
the arms and bangles at tho wiist, who am tho ocoen of boundless 
mercy, affability, beauty, sweetness, majesty, megnammity and 
maternal solicitude , who am the refuge of all without oxcoption and 
without regard to them particular analities , end who am the master 
of all 


This same (devotion to God), Ho (Śri Krsna) ugam makes cker 
(thus) (Be) My devotes Tho meaning is, Be ene whose mind 10 
placod on Mo by meditating on Me as exceedingly dear’ Agen, He 
makes (thus) clear Be My worshipper Thet 14, become engaged 
m My worship, which 1 brought about by you exporence of Me 
which ॥ dee: end excellent beyond limits Worship, mdeed, means 
the course of conduct of one who is completely subservient = Worship 
is well known to consist of present mg all objects of enjoyment such 
as those off ned m coremonml ects of homage (aupacdriha) (like hghts 
and mcense), those which come into close contect with the body 
(simeparsiha) (such as sandal paste and garlands of flowers), and 
those meant to be eaten (abhyavahdrika) e What is said amounts 
tothis Become one whose mind 1s placed on Me m euch ^ way that 
you will get engaged in My worship, brought about by love whose 
excellence 13 vnbounded and which springs from on expenence of 
Myself 


He (Sri Krsna) explains the same once agem Prostrate before 
Me Do not be content merely with all the services of one who 18 
completely subservient (to Me)--servies which are indereribably 
deur end inspired by an experience of Myself which 19 beloved and 
of which the excellence ıs unbounded bo resolved (further) to bow 
down in exceeding humility towards Me who am the Internal Self 


406 The reference here is to rituals described in the Påñcarăira texts 
(T C) 
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“Holding Me as the supreme goal", one to whom I alone am 
the supreme destination holds Me as the supreme goal The morning 
is that he 18 absolutely dependent on Me, as it is Impossible for him 
to get sustenance for himself without Me“? Having tramed the 
mind in this mennor and holding Me as tho supreme goal, you will 
thus, through love, of which the oxcollence is unbounded, attam a 
mind which 1s well adapted to experiencing Me, and then come to 
Mo alone The word, Gtman ', here indeed refers to the mind 


The meaning 1s that, holding Me as the supreme gor) you will 
come to Mo alone, after having, through a mind of this kind (which 
15 filled with unsurpassed love), meditated on Me, experienced. Ma, 
worshipped Me, and bowed down to Me m reverence 468 


Therefore, in this way you will engage vourself, for the suke 
of plen eng Me, in secular activities hke those needed as the moans 
for bodily sustenance, end religion activities ike the obligatory and 
occestonal rites, con dering them to have been prompted by Me and 
finding sole delight n. complete subservience to and absolute dependence 
on Me You will always be lovingly engrossed in uttering My names, 
making efforts to serve Me, prostrating to Mc end similar activities 
You will meditate on the whole universe as being under My govor- 
nance and having subservience to Me as its sole dehght — Meditating 
on the multitudes of My qualities which are exceedingly dear (to you), 
and offering (Me) every day this worship, as defined,“ you will attam 
Me alone 


407 ‘This 18 the state Immediately preceding the salvation of soul emancipa 
tion and God attainment (T C) 

468 The meditation, worship and prostration mentioned in this verse are 
carried out with the love and devotion brought out by mad bhakia T C 
explains that the experience of God here implies that meditation, ete , are enjoyable 
because of their being carned out with love 


469 The worship 18 of the natum of unsurpassed love, leading up to the 
state u here the worshippor is solely dependent on the Lord for sustenance and 
support, which in turn prompta such activities as prostration as ends in themsolv os 
and without any ulterior purpose (7 C) 


CHAPTER X 


The discipline of devotion with its accessories has been taught 
Now, in orde” to generate devotion and to develop it, the view 18 
explained at length that the multitudes of the auspicious qualities 
of the Lord, such ns unobstructed sovereignty, aro infinite, and that 
the entire universe works under His prompting, on account of its 
boing His body and having Him for its self 47 


श्रोमगवातुवाच-- 
भूय एव महाबाहो TY मे परम वच । 
यत्तेऽह प्रीयमाणाय वक्ष्यामि हितकाम्यया s १ ॥ 


THE LORD SAID 


! Yet again, O maghty-armed (Arjuna), listen (attentively) to 
My exceedingly valuable words, which, out of a desue fer your welfare, 
I shall speak to you who love Me 


Listen with an attentive mind to these words which 1 shall speak - 
(words) which are exceedingly valuable and which are agam concerned 
with an amplified deseiiption of My greatness 


न मे विदुस्सुरगणा प्रभव न महृषेय । 
अहमादिहि देवाना महर्षीणा च सर्वेश ॥ २॥ 


3 Not the multitudes of the gods, nor the great sages know My 
lordly power Indeed, I am in every way the source of the gods and 
the great sages 


The multitudes of the gods and the great sages, oven though 
they can see things beyond the range of the senses and have greater 
knowledge (than ordinary men), do not krow My special excellence 
(prabhava), 71 that is, My greatness They do not understand My 


470 Vide C S 14 
471 Sn Sankara gives the altornative meaning of origin also Sri Madhva 
gives as an alternative interpretation, the creation of the world by Me". 
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name, activity, essential nature, qualities, etc As I am the source 
m every way of these gods and great sages, that 14, as I am the source 
of their nature and of their knowledge, power, et: , and as the huow- 
ledge given to them by Me, in accordance with the effects of the morito- 
rious deeds that form the cause of their bemg gods, divine sages, ete , 
is limited , therefore they are of limited knowledge aud do not under- 
stand My essential nature and characteristics as they are 


In regard to this, He (Sri Krsna now) proceeds to enjoin the 
knowledge about His real nature, surpasamg the thought of the gods 
and others, which 1s the means for liberation from the ung obstructing 
tho 1180 of devotion 


यो मामजमनादि च वेत्ति लोकमहेश्वरम्‌ । 
असमूढस्स MAT सर्वपापं प्रमुच्यते ॥ ३ ॥ 


3 He who among men is not deluded and who knows He to be 
lnrthless, without beginning and the qreat lord of the world, he ts released 
from all sins 


One who 15 not born 18 birthless By thin (word) 1s indicated 
the state of being different in kind both from inanimate matter, which 
18 a substance subject to modifications, and the self which 15 m samara 
and associated with it For to the self m samsadra, birth 1s association 
with inanimate matter brought about by karma By this expression, 
“without beginning (anãdem), 7 19 denoted the «tate of beng different 
in kind from the emancipated soul, which 1s without birth and with 
a begining For, ın regard to the emancipated soul, the state of 
bemg without birth has a beginning In its case, an association 
(with matter) which 18 worthy of being given up, existed previously , 
therefore it has fitness for this (association) * So, by this (deserip- 
tion) as without beginning ", the state of being wholly opposed 
to it (re, such association), on account of (His) unfitness therefore 


472 Sri Sankara explains that, sime the Lord is the origin of the pod: and 
the sages, He Himself has no à 6, Madpva takes ‘ anáds to mean He 
who prompts all to work and who 18 the source of all 

473 Fitness is defined by T C jas that पोई, brings about an effect in the 
presence of the complex of causes dnd which does not bring it about in their 
absence Karma and ignorance are] the causes malong for the association of 
the soul with matter In their ab , the soul ıs Free 
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is spoken of (here), os well as by Sruti texts like Him who 18 without 
tant ” (Svet Up VI 19).€ 


He who 1s undeluded among men knows Mo- who, on account 
of My nature being totally opposed to association with what 1s worthy 
of being given up (ve, matter), am u capable of such association 
to be the groat lord of the world, that is, the lord evan of the lords 
of the worlds Delusion is the erroneous knowledge of making Me 
one (with others) as boing of the same land as others Bong without 
this (dolusion) is to remain undeluded He (who ıs froe of this) 1 
released from all sins, which obstruct the rise of devotion to Me 


What 1२ said amounts to this In this world, the king of men 
is of the same spocies as other mon He has attamed rulerJup over 
them on account of some (good) karma Similar 15 the case with 
even the lord of the gods Even so the lord of the ogg-shaped ui (ore 
(+€, Brahma the creator) belongs to tho samo species as others who 
aro m samsdra, bocause he too is moludo 1 withm the throofold (la ssifi- 
cation (of bongs) based on conceptual tendencies, and because of 
the Sruts toxt, “ He who croates Brahmi ” (Svet Up VI 18) (which 
shows Brahmé to bo a croated creature) Tho same is also tho case 
with som» others who have attained such superhuman powors as 
that of hocommg at will small like an atom 478 


474 As this taintlessness 18 predicated at all times, it differentiates the 
Lord from the freed soul (7 C) 


475 In V P (Vl 7), three kinds of innate conceptual tendencies are 
mentioned Everything in the universe 18 affected by one or more of them, 
Karma bhavana, Brahma bhivani and Ubhaya bhàvanà are the three tendencies 
Visnucitta takes them to be the practice of karma-yoga, meditation on the 
self and both together According to Sridhara, the conceptions are (1) karma 
bhivand, the notion that one does the work, (11) Brahma काळा, the notion 
that one becomes the Brahman, and (111) ubhaya-bhavani, tho double conception 
that one does the work and becomes the Brahman The creator, Brahmå, suffers 
from ubhaya bhàvanà Sananda and others like him are subject to Brahma 
bhivand All the gods, men, animals, plants, etc , are under the influence of 
karma bhivand 

476 This is one among the eight supernatural powers att unable through 
the practice of yoga and other means Often, they are called the as(a-nddhus 
They consist of (1) animan, becoming very minute at will, (11) makiman, bo 
coming very big at will, (111) laghsman, becoming very light at will, (rv) gariman 
becoming very heavy at will, (v) prüph, obtaining everything or reaching any 
desired place at will, (vi) prákámya, irresistable force of will, (vn) tees, 
exercising supremacy and command , and (viu) eased, attracting and subduing 
othors 
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Ho, who, devoid. of the delusion of considering (Mo) as of the 
same nature as others, knows Me as different in kind from manimate 
matter in its states ar cause and as effect, from the self whether bound 
or free, and (m fact) from everything because of its being liable to 
(My) control, on account of My being opposed to all that 18 ovil and 
being the sole seat of countloss auspicious qualities of limit less exoel- 
lence, and on account also of My character of boing exclusively con- 
cerned with controlling (all).“ — (he who knows Mo thut) ho 15 reloasod 
from all sins (opposed to the nse of devotion) 


Ho (Sri Krsna), after thus oxpovnding tho destruction, through 
meditation on His nature, of all sms oppormg the nse of devotion, 
and the rise of devotion, by implication, from tbe de truction of the 
opporing (sins), proceeds to speak about the way m which devotion 
increases through meditation on His sovereign power and on the 
elaboration in dotail of the multitudes of His 11018 qualities 


बुद्धिर्ञानमसमोह क्षमा सत्य दमशशम | 
सुख दुख भवोऽभावो भय चाभयमेव च ॥ ४ di 


अहिसा समता तुष्टिस्तपो दान यशोऽयश । 
भवन्ति भावा भूताना मत्त एव पृथग्विधा ॥ ५ ।! 


4 Intelligence, drvcruminatory knowledge, freedom from ilusion, 
forbearance, truthfulness, restraunt of the senses, internal self-control, 
pleasure, misery, exaltation, depresmon, fear and similarly freedom 
from fear 


4 Reframng from inpuring others, the attitude of equality, joyous 
goodurll, practic of austeritves, philanthropy, fame, bad reputaton— 
these various mental states of beings arise from Me alone 


Intell gence 15 the power of the mind to Investigate end ascertain 
Discrimmatory knowledge 18 the settled conviction about the difference 
between the (two) substances, manimate matter end the individual 
self Freedom from illusion is reframmg from perceiving the mother- 
of-pearl and such othor things, which aro different in kind from silver 


477 T C points out that the expression, ' lohamahe tara’, is here oxplained 
— loka’ by all things, animate and inanimate, ‘ mahat’ by His being opposed 
to evil and possessing auspicious qualities and istara by His control over all 
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and such other objects previously noticed, to be of the same kind (as 
the tilver, etc, previously perceived) 4 Forbearance is the state 
of bemg undisturbed m mind, even when there 1s cause for disturbance 
of the mind Truthfulness 18 speach which has for its subject things 
as they are actually seen, and which is meant for the welfare of all 
bemgs Here the functionmg of the mind which is m accordance 
with this, 18 meant, because the context deals with the functioning 
ofthe mmd Restraint of the senses 18 the withholding of the external 
organs (of sense) from objects producing evil Self-control 18 the 
check exercised on the organ of internal perception (or mind) in the 
samo manner“ Pleasure is the experience of what 1s favourabk 
and agreeable to one’s self The experience of what 1s unpleasant 
and adverse 18 misery Exaltation 18 an exultant state, the exultant 
etate of the mind caused Ly agreeable experiences The hopelessness 
of mind, anemg out of disagreeable experiences, 1: deprescion 4 
The miserable feeling which aries from perceiving the source of a 
future misery constitutes fear Freedom from such a feeling 18 
foarlosslioss 


Reframmg from injuring others is not to become the cause of 
misery to others Tho attitude of equahty 18 being equable on mind 
in relation to one’s self, friends und enemies, and in relation to both 
what ıs good and what is disastrous (as affecting them) The natural 
disposition which feels happy at all the selves when they are seen, 16 
Joyous goodwill “? The practice of austerities 15 the disciphring of the 
body through reducing the enjoy mien ts, ab prescribed by the édstras 
Philanthropy 1s the presenting of the objects of one’s enjoyment 


478 There 16 illusion when the mother of pearl 18 mistaken for silver This 
illustrates the rise of illusion by the superimposition of the memory of + thing 
formerly seen on a thing now perceived 

479 Sr Ràmünuja's explanations of zama and dama do not differ from 
those of Sri Sankara Sri Madhva quotes the Bhagavata to show that dama 1s 
restraint of the senses and sama contemplation of the Lord 

480 Bhita, according to Sm Sankara, 16 birth, and abhita its opposite 
T C refers to a commontator who takes bhava to mean bhavyatà (excollence) 
and bhéve to mean opinion ° or intention 


481 As T C points out, Sri Rámánuja here hasın mind the description 
of the Venn bhakta (the devotee of the Lord) in V P (III 7 20) as sama 
mahr-ütma-sulyd-vipaksa pakse. (even minded with reference to the aides of one à 
friends and enemies) 


482 Sr Sankara and Sn Madhva interpret tusfs as contentment 
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to another Fame is the reputation anemg from the possession 
of good qualities Bad reputation is the reputation ansing from 
the lack of good quahtios. The peculiar functionmgs of tho mind which 
are in consonance with fame and had reputation must be understood 
here, because ıt (+ e., the functioning of the mind) 1s the subject-matter 
of the context It is the samo in tho case of the practice of austerities 
and philanthropy 


These and such other mental states of all bangs- those activities 
of the mind giving rise to energetic work and renunciation «ro from 
Me alone That ie, they are such as rest on My will 


He (Sri Krena now) states “Those also who carry ont the 
creation and mamtenance of all bemgs have their activities resting 
on My will °? 


महर्षयस्सप्त पूर्वे चत्वारो मनवस्तथा | 
मद्भावा मानसा जाता येषा लोक इमा प्रजा ॥ ६ ॥ 


6 The seven great rgis of yore and similarly the four Manas, 
who were all caused to be born from the mnd, whose descendants these 
people in the world are, have ther mental states from Me 


The seven great 7४18 of yore, that 1° those seven great 784% “9 
Bhrgu and others who were born from the mind of Brahm& m tho 
age of the past Manu, for carrying on porpotual cretion and thoro 
four Manus, the Savarnikas, who wore oxtabhshed for carrymg on 


483 Both Sn Rāmānuja and Sri Sankara refer to tho great rge hoaded 
by Bhrgu Tho prajipats entrusted with the work of creation are evidently 
meant In Manu, I 34, ten such are said to have been created by Svayambhuva 
Manu- Maric, Atri, Angir us, Pulastya, Pulaha, Kratu, Praceta«, Vastetha, Bhrgu 
and Narada The Vignv purine (I 7 4) mentions mno in tho following order 
Bhrgu, Pulastya, Pulaha Kratu, Angirasa, Maric) Daksa, Atri and Vasistha 
Often the number of the mahargs is limited to seven Sri Madhva takos those 
to be Manici, Atri, Angiras, Pulastya, Pulaha, hratu and Vasistha 


484 Sn Sankara says that the four Manus are the Sävarnus The Süvarnikae 
or the Sávarnas are evidently the four Manus bearing the names of Brahma 
S&varna, Rudra-sévarna, Dharma sávargà and Daksa sévarna Apparently 
they are mentioned, as they are the children of Savarná, a daughter of Daksa 
Such is the suggestion of 7 C Sri Madhva takes the vicw that the reference 
ts to »váyambhuva, 100088, Raivats and Uttama 
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perpetual mamtenance- in the world composed of whose descendarts 
all these people are born, aud who become the begettere and protectors 
of children every moment from the time of pralaya- these, Bhrgu 
and others ond the Manus, have their mental dispositions from Me 


They whose mental disposition is indeed My mental disposition— 
they have their mental dispositions from Me The meaning is that 
they are of the same views 95 Myself , that 18, they obey My will 


एता विभूति योग च मम यो वेत्ति तत्त्वत । 
सोऽविकम्प्येन योगेन युज्यते नात्र सशय dio ॥ 


7 Whoever knows truly this sovereign power and association. (wh 
auspicious qualities) which characterise Me, he becomes united with the 
unshahable discipline (of bhakti) (There need be) no doubt about this 


Sovereign power 1s the state of being the supreme lord Ho 
who knows truly this sovereign power (शिप) which 15 in the form 
of everything havmg its orig, maintenance and activity dependent 
on Me, ond also that association (yoga) of Mine (with suspicious quali- 
ties) which 1s in the form of auspicious qualities opposed to what 1s 
evil- he becomes united with the disciphne of bhakti which is unshaka- 
ble, e incapable of boing shaken m the slightest (There need be) 
no doubt about this The purport 16 “ You (Arjuna) will yourself 
soe that the knowledge relating to My sovereign power and to My 
auspicious qualities will develop tho discipline of devotion " 


He (Sri Krsna) shows how the growth of devotion is of the form 
of tho matured state of the knowledge of His sovereign power (as 
sean in wise men of devotion) 


अह सर्वस्य प्रभवो मत्तस्सव Nada | 
इति मत्वा भजन्ते मा बुधा भावसमन्विता ॥ ८ ॥ 


485 There aro alternative readings, ‘ utpüdikài^ and “फ्रक for 
' u(püdaká^ and ‘ palabih’ The words are in feminine gender and refer to 
‘projdh These readings, as 7 C points out, will make the creatures the 
begettera and protectors of progeny, starting with the end of pralaya 

486 Sri Rämänuja glosses ‘ a-vikampyena’ as d prakampyena’ T C 
explains that this means that the yoga is not merely free of trembling by itself, 
but incapable of being shaken by any external force Sri Sankara reada 
* a-vikampyena `. 
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8 I am the source of everything everything proceeds from Me— 
thinking thus, the men of wisdom worship Me, with the (appropriate) 
mental state (of devotion) 


I am the source, that 15, the cause of the production of everything, 
that 18, of the universe of various kinds of animate and manimate 
things Thinking of this natural unimpeded sovereignty of Mine 
as arising from the fact that everythmg proceeds from Me alone and 
of (My) beng endowed with a multitude of auspicious qualities like 
condescension, beauty, parental affection and the like, the men of 
wisdom, that 15, those who have (nght) knowledge, with the (appro- 
priate) mental state (of devotion) worship Me, who am endowed with 
all auspicious qualities“ Bháva 18 a particular state of mind The 
meaning 18 that they worship Me, becoming full of eager desire for Me 


How? 
मच्चित्ता मद्गतप्राणा बोधयन्त परस्परम्‌ । 
कथयन्तश्च मा नित्य तुष्यन्ति च रमन्ति च ॥ ९॥ 


9 With ther minds concentrated on Me, with ther hfe placed in 
Me, «structing one another and ever speaking about Me, they feel at 
all tunes. satisfaction and delight 


With their minds concentrated on Me, that 1s, with their minds 
fixed well in Me with their pránas*9? placed in Me, that is, with their 
hfe placed in Me, which means that they are unable to sustain them- 
selves without Me they instruct one another about those qualities 
of Mine which have been experienced by each one of them and speak 
about My divine and delightful deeds ® They foel satisfaction and 
delight at all times those who speak are satisfied at their speech 
which has no ulterior purpose (and 18 an end in itself), and those who 
listen, by hearmg of it, which 18 so dear that love for 1t cannot be 
surpassed and is boundless, feel delighted 


487. The Lord's auspicious qualities are implied in this verse- those helpful 
to the creation of the world and those helpful in fostering and rewarding 
devotion 

488. Sri Šankara suggests an alternative explanation for prépah as the 
senses 

489 ‘ Bodhayaniah’ refers to instruction in what is unknown and 
* kathavaniab to describing what has happened (T. C.) 

BG —9 
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तेषां सततयुक्तानां भजता प्रीतिपूर्वकम्‌ । 
ददामि बुद्धियोगं तं येन मामुपयान्ति ते ॥ १० ॥ 


10 To them who are constantly united (with Me) and who worship 
Me, I gwe urth love that particular mental oonditꝛon by which they attam 
to Me 


To those who are constantly united (with Me), that 18, who desire 
constant union with Me, and who are worshipping Me, I give with 
love? that same mental condition (of bhakt:) which has reached a 
ripened stage of development and by which they attain to Me 


Moreover 
तेषामेवानुकम्पार्थमहमज्ञानज तम' ¦ 
नाशयाम्यात्मभावस्थो ज्ञानदीपेन भास्वता II ११ ॥ 


1] Out of mercy to those very persons, I who am seated tn thew 
mental structure (as the object of thought) destroy the darkness born of 
sgnorance by means of the shining light of knowledge 


In order to show favour to them alone, I, who am seated in their 
mental structure, that 18, established in their mental state as the 
object of thought, and making manifest the host of My auspicious 
gualities, by means of the shining light called knowledge relating 
to Me, destroy the darkness, which 18 opposed to knowledge, which 
18 born of ignorance in the form of old karma ard which consists of 
addiction to objects other than Myself ard previously experienced 5?! 


Having thus heard of the Lord’s association with a host of 
auspicious qualities, and the extensiveness of His sovereign power 
(an association and an extensiveness) which are different from all 


490 ‘ Pri&pürvakam ' 1s applied to worsbip by Sri Satkara To those who 
worship the Lord with love, He gives the buddhs-yoga. 


491. In this and the preceding verses the following stages in the development 
of bhakts seem to be suggested, knowledge of the Lord's auspicious qualities 
destroys the sins hindering the rise of bhakts, then bhakts rises, it leads to know 
ledge of His sovereign power, this destroys the ains obstructing the development 
of bhakts, then bhakts develops. T. C. suggests that the Lord's grace intervenes 
at this stage and leads to direct vision and attainment The Southern School 
would start the entire process with the Lord's grace 
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others, which are t nique to the Lord, and which produce unsurpassed 
Joy 1n those who hear about them—Arjuna wished to hear the amplified 
details about them and said 


अर्जुन F 
पर ब्रह्म पर धाम पवित्र परम भवान । 
पुरुष शाश्वत दिव्यमादिदेवमज विभुम्‌ ॥ १२ ॥ 


आहुस्त्वामृषयस्सर्व देवषिर्नारदस्तथा । 
असितो देवलो व्यासस्स्वय चेव ब्रवीषि N ॥ १३ ॥ 


ARJUNA SAID 


12-13 You are He who ıs the Supreme Brahman, the Supreme 
laght, and the Supreme Purifier All the sages speak of You as the 
eternal, dunne Purusa, the Primal Creator, the Unborn and the All- 
pervading 80 also (declare) the divine sage Narada, Asta, Devala 
and Vyasa You Yourself also tell me (so) 


You are indeed He whom the Vedas proclaim to be the Supreme 
Brahman, the Supreme Taught, the Supreme Purifier Thus (the 
Srutis declare) “From whom all these bemgs are born, by whom, 
when born, they are all preserved and into which they go when they 
perirh— desire to know That well That ıs the Brahman (Taut 
Up III 1 1), " He who knows the Brahman attains the Highest 
(70 II 1 1), and“ He who knows that Supreme Brahman becomes 
uideed (like unto) the Brahman (Mund Up III 2 9) 


So also (He 1s) the Supreme Light (as declared in the Upanwads) 
The word, 'dhàman', here denotes ‘ight’ He is the Supreme 
Light, as declared in “Now that Light which shines beyond this 
Highest Heaven " (Ch Up. III 13 7),9* “ Having attained 
the Supreme Light, he (the released soul) appears in his own form 


492. The sentence, part of which hss been quoted above from the Chándogya 
Upon gad, runs thus in full Now that Light which shines beyond the Supreme 
Heaven, beyond all things 1n the universe, beyond the universe, in the highest 
world transcending which there are no other worlds—it 1s indeed that same Light 
which is inside this Person” The meaning of this passage is discussed in Sri 
Maya, I. 1 25, where it 1s established that the Laght referred to therein is the 
Supreme Brahman 
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(lod VIII 12. 3), and “ The gods (worship) Him (indeed) who 18 
the Light of lights. , (Brh. Up IV 4 16). 


Similarly, He 18 8180 the Supreme Purifier, He who 18 supreme 
m freeing from sins, One who prevents all sins from tamting the 
meditator and 18 also their destroyer (as shown by the following Sruts 
texts) “Just as water does not cling to the lotus leaf, so also, in 
the case of a person who knows thus, sinful deeds do not cling to him“ 
(Ch Up IV 14 3), “Therefore, just as the fibre of the 1910 reed, 
when thrown into the fire, 18 burnt up, so also all his sins are indeed 
burnt up" (Ind V 24 3), % and “ Nürüyspa is the Supreme 
Brahman, Nürüyana 18 the Supreme Entity, Narayana is the Supreme 
Light, Narayana 18 the Supreme Self (M Nar XI 3) 


And all the sages who know the truth about what 1s the hipher 
principle and what 1s the lower (in the universe), speak of You alon 
as the eternal divine Puruga, the Prima! Creator, “s the Unborn 
and the All-pervading Similarly also the divine sage Narada, Asita, 
Devala and Vyüsa (declare) The sages who know the Vedas and 
those men who know about the Self declare the great-minded Krsna 
to be the eternal dharma * Of all purifiers, Govinda is indeed said 
to be the supreme purifier He is the most propitious among the 
propitious and the most auspicious among the auspicious The 
lotus-eyed God of gods, the Eternal Oue remains as the three worlds 
.. Hari, the Lord whose essential nature is beyond thought, remains 
thus Madhusudana (Sri Krsna) is there (१९, in Dwüraka) alone“ 


493. The complete sentence, part of which has been quoted here, runs thus 
* The gods worship Him, indeed, below whom the year revolvea with (ite) days, 
who 1s the Light of lights, who 1s Life and who 18 beyond (temporal) mortality " 

494 The reference first 18 to the sins arising through inadvertence of one 
who is a student of the soienoe of the Brahman Seo Sribhàsya IV 1 18 And 
by papam karma’ is to be understood all effects of actions, good or bad, which 
stand in the way of salvation The eascua-karma, that is, the accumulated 
karma of the past which has not yet begun to function as prürabdha, is next 
referred to The performance of préndhuts, making sacrificial offerings to the 
five prünas, with a full knowledge that the १७1४760875 (the gastric fire) is a manı- 
festation of the Supreme Self ia praised in the Upamyad as leading to this result 
Vide Sribhdgya, I. 2 32 

495. Adedera is explained by T. C as‘ He who is the cause and to whom 
the process of the universe is mere play 


496 The context in the epic 1s where Dhaumya instructs the Págjava 
princes in exile about various places of pilgrimage. 
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(M B III. 86 28-28), %% “This Narayana, the lord of Sri, whose 
mansion 15 the milky ocean, has indeed come to the city of Madhura, 
leaving His serpent bed 9* Where Madhusüdana is, there is the 
sacred Dvàravati He is the Lord Himself, the Primeval One and 
indeed the eternal dharma ” (Ibid 24-25) 


So also (it is said) “0 son of Kunti, where Narayana, the Lord, 
the Supreme Self, the Eternal One, 18, there the entire universe 18 
to be found There, too, are the sacred waters and the holy shrines 
That ıs sacred, that is the Supreme Brahman, that is the place of 
the sacred wators, that 1s the penance-grove There dwell the 
divine sages, the seddhas and all those who are rich in austerities 
where the Primal Creator, the Great Yogw, Madhusũdana remains 
It 18 the most sacred among the sacred For you, let thero bo no 
doubt at all about this (M B III 88 22-28, 30-31) 0 


“ Krsna is Himself indeed (the cause of) the origin and dissolution 
of all beings (and worlds) For this universe, containmg things 
animate and inanimate, was brought into existence ard oxists for the 
sake of Krspa (M B II 41 23) 5 


And You Yourself say (so) (in the course of Your teaching) 
commencing with, Earth, water, fire, ether, manas, buddhi (or mahat) 
and also ahankdra (or the principle of egoity)—this prakrh, thus 
divided into eight principles, is Mme ” (VII 4), and ending with 
“I am the source of everything everything proceeds from Me” 
(X 8) 


सर्वमेतदृत मन्ये यन्मा वदसि केशव | 
न हि ते भगवन्‌ व्यक्ति विदुर्देवा न दानवा ॥ १४ ॥ 


14 I consider all this to be true, O Krgna (Keíava), which You 
tell Me Indeed, nether the gods nor the demons understand, O Lord, 
(the manner of) Your mamfestation 


497 ' Eternal dharma ' 18 the means for attaining the eternal and unsurpassed 
fruit of salvation 

498 This verse 18 attributed by Dhaumya to Narada (Ibid , verse 22). 

499 This ıs how Dhaumya praises the shrine of Badankiérams on the 
Himalayas to Yudhisthira. 

500. See Note 167. 
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All this I consider, therefore, to be a statement of things as they 
actually are, and not having for its purpose anything like a panegyric— 
all this which you tell Me about Your sovereign power and infinity 
of auspicious qualities, which are unique, of which the excellence 18 
unbounded and which anse from Your essential nature Hence, 
O Lord, O treasury of unsurpassed knowledge, power, strength, sove- 
reignty, valour and glory neither the gods nor the demons, who are 
(both) possessed (only) of limited knowledge, understand Your 
manifestation, the manner in which You manifest Yourself 


स्वयमेवात्मनाऽऽत्मान वेत्थ त्व पुरुषोत्तम | 
भूतभावन भूतेश देवदेव जगत्पते ॥ १५ ॥ 


15 O Supreme Person, O Creator of beings, O Lord of begs, O 
God of gods, O Ruler of the unwerse! You Yourself know Yourself 
through Yourself 


O Supreme Person, through Yourself (without the help of any 
oue else) You Yourself know Yourself that Js, through Your own 
knowledge 0 Creator of beings, that 18, O Bogetter of all bonge! 
© Lord of beings, that 18, O Governor of all beings! O God of gods, 
that 15, O Supreme God even of the gods l Just as the gods remain 
surpassing men, animals, birds, reptiles and such otber bemgs in 
beauty, gracious condescension and other similar multitudes of auspi- 
cious gualities, O You who ir the same way surpass all these gods 
m all these qualities! O Ruler of the umverse, O Master and Owner 
of the universe! 


वक्तुमहस्यक्षेषेण दिव्या ह्यात्मविभूतय. | 
याभिविभूतिभिर्लोकानिमास्त्व व्याप्य तिष्ठसि ॥ १६ ॥ 
16 ‘The manifestations of Your will to rule which are indeed divine 


be pleased to speak (about these) by which manifestatrons cf the will to 
rule You stand ‘pervading these worlds 


Whatever manifestations of the will to rule are divine, unique 
to Yourself—about all of them withovt exception it is right that You 
Yourself should speak The meanmg is, Do You Yourself make 


601. ' Devadeva is explained with a phrase from vet, Up. (VI. 7) 
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(them) clearly understood ” — Associated with these countless ७११७४, 
these instances of manifestation of the will to rule, You stand per- 
vading all these worlds as (their) controller 


कथ विद्यामह योगी त्वा सदा परिचिन्तयन्‌ | 
केषुकेषु च भावेषु चिन्त्योऽसि भगवन्मया ॥ १७ ॥ 


17 Practising (the) yoga (of devotion) and engaged constantly in 
mediation, how shall I know You? O Lord! in what varied dispositions 
of the mnd are You to be meditated upon by me? 


Practising yoga, that 1s, following the discipline of devetion, 
and engaged constantly m mediteting with devotion on You, that 18, 
having started to meditate (on You)—how shall I know You, the 
object of meditation, as fully possessed of a multitude of auspicious 
qualities like sovereign power? And in what varied mental disposi- 
tions, which have not yet been mentioned and which are different 
from intelligence, diseriminatory knowledge and other mental dis- 
positions mentioned previously (m X 4-5), are You to be meditated 
upon by me in (Your) capacity as controller? 


विस्तरेणात्मनो योग विभूति च जनादेन । 
भूय कथय तृप्तिहि श्वृण्वतो नास्ति मेऽमृतम्‌ ॥ १८ ॥ 


18 Tell me again in detail, O Krsna (Janárdana), about Your 
association (with ausprcrous qualites) and sovereign power For there 
ws no satiety for me, listening to this nectar 


Tell (me) agam in detail about Your association with such 
auspicious qualities like being the creator, etc , and (Your) mbhüts, 
the will to rule, which have been briefly stated ın “I am the source 
of everything everything proceeds from Me" (X 8) For there 
Is no satiety to me, listening to the nectar of Your glory The purport 


602. Sri Sankara renders ‘vibhitbhsh’ as ' mahdtmya-vietarash’, by 
means of multitudinous glories Sri Madhva understands by mbhūiayab varied 
lands of glory 

503. Srt Sankara reads Pon for Sri Rāmānuja's ‘ Yop’ The former 
being in the vooative case will apply to Sri Krsna, while the latter in the 
nominative case is descriptive of Arjuna. 


504. Bhävepu is taken by Sei Satkars to mean in things, vastushu 


264 THE BHAGAVAD-GITA [Chap X 


is, My lack of contentment (६ e, ardour to know more of this delightful 
teaching) is certainly known to You °’ 


श्रीमगवातुवाच-- 


ga ते कथयिष्यामि विभूतीरात्मनइशुभाः | 
प्राधान्यतः कुरुश्रेष्ठ नास्त्यन्तो विस्तरस्य मे ॥ १९ ॥ 


THE LORD SAID 


19 Right gladly will I tell you, O Arjuna (Kurusrestha), the 
ausprcrous objects of My will to rule, taking into consideration. thew 
emportance There is no end to an extensive description of (the objects 
of) My (will to rule) 


O best (1 Kurus, I will tell you of the auspicious objects of My 
will to rule, takmg into consideration their importance By the 
word, ‘ prādhānya ’ (Importance), emmence 19 intended to be indicated 
For ıt will be stated, “ (Know) Me as the chief among family priests "' 
(X 24) I shall speak of some of the objects of My rule which are 
eminert in the world It 18 not possible to speak of or listen to (them) 
in detail, because of their bemg endless The quahty of bemg a 
wbhtits in the same as being under control 995 because of the expository 
statement, Whoever knows truly this sovereign power and associa- 
tion (with auspicious qualities) which characterise Me" (X 7), after 
stating that various kinds of mental dispositions like intelligence, etc , 
of all beings arise only from Me 


Accordingly, ıt has been stated, theres that bemg the creator, 
etc , 18 indicated by the word, yoga’, and that being their impeller 
1s indicated by tbe word, ‘wbhuts’ Agam (it bas been taught) 
"] am the source of everything everything proceeds from Me— 


505. T C points out that earlier (in X 16, 18)‘ vbhüts has been understood 
as ' myamasa ', the will to rule, Here it refers to objects over which rule is 
exercised The slight difference in the senses in which the word 1s taken in Aryuna’s 
question and पैल Krspa's answer should not oause any difficulty 


506, In the commentary on X 7, yoga has been defined as the quality “ which 
is in the form of auspicious traits opposed to all that 1s evil.” The commentary 
on the next verse illustrates this mult:tude of auspicious qualities as condesoen- 
sion, beauty, parental affection and the like”. Being the protector, creator and 
destroyer is included in these auspicious qualities. 
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thinking thus, the men of wisdom worship Me, with the (appropriate) 
mental state (of devotion)” (X 8) 


He (Sri Krsna) clearly declares in regard to this that the gover- 
nance of all bemgs through impelling (their activities) 18 by remammg 
their Self and that being the creator, protector and destroyer of 
everything 1s indicated by the word, ‘ yoga’ 


अहमात्मा गुडाकेश सर्वभुताशयस्थित. | 
अहमादिश्च मध्य च भूतानामन्त एव च ॥ २० ॥ 


20 I am the Self, O Arjuna (Gudákeéa), seated in the hearts of 
all embodted beings And, I indeed, am the beginning, the middle and 
the end of embodied beings 


I remain as the Self in the dsaya, the heart, of ull beings who 
constitute My body The Self, indeed, 1s m every way the supporter 
aud controller of and the recipient of service from the body To 
this effect, He (Sri Kisna) will teach “And I am seated in tho 
hearts of all From Me come memory, knowledge, and the faculty 
of reason (XV 15) and "The Lord dwells, O Arjuna! in region 
of the heart of all beings, causing all beings that are mounted on the 
machine (of the body) to revolve (1 € , to work) by means of the prakrts 
(or maya) (which is under His control and in accordance with 1ts gunas) 
(XVIII 61) 


The Vedas also declare “He who, dwellmg in all embodied 
bengs, is within all beings, whom all beings do not know, whose body 
all beings are, who controls all bemgs from within, 18 your Internal 
Ruler and Immortal Self (Brh Up III 7 21) and “He who, 
dwelling in the self, is within the self, whom the self does not know 
whose body the self 1s, and who controls the self from within, Ho 
18 your Internal Ruler and Immortal Self " (Madh Brh Up III 7. 
22) 507 Thus I remam as the Self of all beings and am their beginning, 


507. The sense in which all things animate and inanimate are conceived 
of as the body of the Lord 1s defined under S B. (II 1. 9) “ That substance 
which, ın regard to all things as can be accomplished by it, 15 completely (and 
always) capable of being controlled and supported by an intelligent soul and 
which hae ite essential nature solely subservient unto the glory of that (individual 
soul)—that (substance) 1s the body of that (intelligent soul)" See S B II. 
Note 739 for an explanation of this definition. 
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middle and end That w, I am the cause of their origin, maintenance 
and dissolution 509 


He (Sri Krspa) «hows that the Lord remainmg the Self m all 
things which form the objects over which His will to rule 1s exercised 
18 the reason for indicating Him by grammatical equations with the 
several words about them Then He pomts out particular objects 
subject to His will to rule, on the baris of the grammatical equation 5 
For, the Lord bemg the Self, all words find their fina] meaning in 
Him alone In the same way m which words like ‘god’, ‘man’, 
‘bird’, ‘tree’, etc , referring to bodies, find their final meaning m 
the respective selves of these, similarly the Lord bemg the Self of 
each one of them 1s itself the basis for grammatical equations with 
the words about them At the end of the discussion on the wbhiirs, 
He (Sri Krsna), by means of a statement about all things being 
moapable of existing without Him, will teach this There 1s nothing 
whatever, movable or immovable, which can exist without Me (X 39) 
That the impossbility of independent existence arise from beng 
subject to control, has been taught in the beginning ın Everything 
proceeds from Me ” (X 8) 


आदित्यानामह विष्णुर्ज्योतिषा रविरशुमान्‌ । 
मरीचिर्मरुतामस्मि नक्षत्राणामह शशी ॥ २१ ॥ 


21 Iam Vwnu among the Adityas, the radiant sun among shining 
heavenly bodies Among the Maruts I am Maric. In regard to 
astersams I am the moon (who 18 their lord) 


608 The first line bnefly declares the Lord's vsbhits, while the second line 
refers to His yoga (T C ) 

500 The Sanskrit expression, edmünüdAskoranyo ', has been rendered as 
‘ grammatical equation’ 1018 a kind of statement of identity ın a sentence 
between the objects denoted by words in the same grammatical case. Karyata, 
in his commentary on Pataüjal's Mahdbhdsya, under Ponins (I 2. 42), defines 
it thus When many words having a variety of sigmfications are used so as to 
import only one thing, there is a grammatical equation In the verses that 
follow we have Sti Krsna identifying Himself with a number of persons and 
things. there is thus 9 series of grammatical equations The basis for these 
equations, it is pointed out here, 1s that the Brahman is the Self of all things. 
T. C explains that in verse 20 we have an indication that all grammatical equa- 
tions between the Brahman and anything else, both those already stated and 
those to be given presently, rest on the nexus of cause and effect or the relationship 
of soul and body 
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Among the Adityas, who are reckoned as twelve in number, 
I am the twelfth Aditya, named Visnu, who 1s the most important 520 
Among shinmg heavenly bodies, that is, among the hght-gving objects 
m the world, I am the sun, that 18, the class of Adityas I am that 
Maric: who 1s the most eminent among the Maruta In regard to 
asterisma, | am the moon The use of the genitive case here 18 not 
to specify (one out of a group), but in the same way as in the statement, 
“I am consciousness m (all) beings" (X 22) I am that moon who 
18 the lord of the asterisms 5 


वेदाना सामवेदोऽस्मि देवानामस्मि वासव | 
इन्द्रियाणा मनश्चास्मि भूतानामस्मि चेतना ॥ २२ ॥ 


22 I am the Séma-Veda among the Vedas I am Indra (Visava) 
among the gods Among organs of sense, I am the manas I am 
conscrousness in (all) beings 


Among the Vedas, that 1, among the Rg, Yay, Sama and 
Atharvana, I am that Sdma-Veda which is pre-eminent Among 
the gods I am Indra Among the eleven organs of the sense, 312 T 
am the organ of sense known as manas, which 1s the most important 
Among beings, that ıs, among those possessed of consciousness, I 
am that consciousness Here, too, 18 (+€, the genitive case) 18 not 
being used for specifying (one out of a class) 


रुद्राणा शद्खुरश्चास्मि वित्तेशो यक्षरक्षसाम्‌ | 
वसूना पावकश्चास्मि मेररिशखरिणामहम्‌ ॥ २३ ॥ 


23 Among the Rudras, I am Sankara, and (I cm Kubera) the 
lord of wealth in relation to the Yakgas and the Rakgasas I am the 


510. The twelve Adityas are called Dhätr, Aryaman, Mitra, Varuna, 
Indra, Vivasvat, Püsan, Parjanya, Améa, Bhags, Tvaertr, and Vignu The 
Puranas make them the twelve suns shining during the twelve months of the 
year, one for each month. . . In the Mahābhārata and in a wide range of our 
sacred literature, Visnu 18 regarded as the chief among the Adityas” (L O IL, 
pp 276-7) 

511 The genitive can also indicate mere relationship of some kind The 
moon, not being included among asterisms, 18 here regarded as their lord 

512. That is, the five organs of sense, the five organs of action and manas 
(or the faculty of attention). 
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god of fire among the Vasus, and among mountains with (beautiful) 
peaks, I am Meru 


Among the eleven Rudras, I am Sankara In relation to the 
Yaksas and the Rákeasas, I am (Kubera) the son of Vibravas,9!3 
I am the god of fire among the eight Vasus Among those with peaks, 
that 18, among those mountains which shine with (beautiful) peaks, 
Tam Meru 


पुरोधसा च मुख्य मा विद्धि पार्थ बृहस्पतिम्‌ । 
सेनानीनामह स्कन्द सरसामस्मि सागर II २४ Il 


24 And know Me, O Arjuna (Pürtha), to be Brhaspats, the chef 
among family priests Among leaders of armies, I am Skanda I 
am the sea among reservoirs of water 


I am that Brhaspati who is the chief among family priests 
Among leaders of armies, commanders-mn-chief, | am Skanda Among 
reservoirs of water, I am the sea 


महर्षीणा भृगुरह गिरामस्म्येकमक्षरम्‌ । 
यज्ञाना जपयज्ञोऽस्मि स्थावराणा हिमालय ॥ २५ ॥ 


25 Among the great sages, I am Bhrqu Among words, I am 
the single syllable (Om) I am the japa-offering among offerings 
Among immovable objects, I am the Himalaya (mountain) 


Iam Bhrgu among great sages like Maric: and others Words 
are sounds conveying meaning Among such (words), I am the 
single syllable, pranava (or Om) I am the offering of muttered 
prayer (Japa)! which is the highest among offerings I am the 
Himalaya (mountain) among mere mountains. 


513 Both Rikyasas and Yaksas are said to be descended from Pulastya 
according to another account, from Khaéü Kubera is regarded as the lord 
of both, though he 1s  Yakea 
514. Briefly, japa is silent meditation we perform a japa, when, muttering 
inaudibly, we go through a formule known as a manira. In this process, the 
mind 18 concentrated on the object of meditation. (L. G. II, p. 281). 
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HATTA देवर्षीणा च नारदः । 
गन्धर्वाणा बित्ररथस्सिद्धाना कपिलो मुनि: ॥ २६ ॥ 


26 Among trees of all kinds I am the abvattha (tree) I am Narada 
among the divine sages Among Gandharvas, I am Chitraratha, and 
among the Stddhas, I am the sage Kapila 


Among trees, I am the aévattha, which is worthy of worship 
Among the divine sages, I am Narada 


उच्चेइश्रवसमश्चाना विद्धि माममृतो द्रवम्‌ । 
ऐरावत गजेन्द्राणा नराणा च नराधिपम्‌ ॥ २७ ॥ 


आयुघानामह TH धेनूनामस्मि कामधुक्‌ । 
प्रजनश्चास्मि कन्दर्पं सर्पाणामस्मि वासुकि II २८ ॥ 


अनन्तश्चास्मि नागाना वरुणो यादसामहम्‌ । 
पितृणामर्यमा चास्मि यमस्सयमतामहम्‌ | २९ | 


27 Among horses, know Me to be Uccatéravas, brought forth through 
(the churning of the ocean of milk for) nectar Among the great elephants, 
(know Me to be) Awüvata, and among men (know Me to be) the 
kong 

28 Among weapons I am the Vajra (of Indra) Among cows 
Iam Kamadhuk (the wish-yrelding cow) I am Kandarpa, the progenitor, 
and among snakes I am Vàsula 


29 And among (many-headed) serpents I am Ananta Among 
aquatic creatures I am Varuna I am Aryamā among the manes and 
Yama among those who restrain and control 


Kámadhuk is the divine cow (of Indra) I am the god of love 
who is the cause of birth Sarpas are single-headed (snakes), while 
4008 are many-headed (snakes) Creatures living m water are 
known as yãdãmst Among them, I am Varuna. I am Yama, 
the son of the sun-god, among those who punish 


615. That 18, sages who are also gods and to whom the mantras of the Vedas 
have been revealed (Sri 
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प्रह्वादञ्वास्मि देत्याना काल कलयतामहम्‌ । 
मृगाणां च मृगेन्द्रोऽह वैनतेयश्च पक्षिणाम्‌ ॥ ३० ॥ 


30 And among the descendants of Dis, I am Prahlada I am 
Death (Kala) among those who count And I am the lion among beasts 
and (Garuda) the son of Vinatã among birds 


Among those who count with the desire to cause evil, I am 
Death 516 


पवन पवतामस्मि रामण्शस्त्रभृतामहम | 
झषाणा मकरश्चास्मि स्रोतसामस्मि जाह्नवी ॥ ३१ ॥ 


31 Among moving thongs, I am the wind I am Rima among 
those who bear weapons Among fishes I am (the sea-monster) makara 
And among flowing streams, I am the Ganga (Jàhnavi) 


Among moving things, that 18, among things whose nature 18 
moving about, I am the wind Iam Rama among those who bear 
weapons Here the attribute of bearing weapons 18 the wbhtits (or 
that which is subject to control) as no other meaning 18 possible 
Aditya and others, bemg individual souls, constitute attributes of 
the Lord, who stands as their Self on account of their constituting 
His body; thus they stand in the position of the attribute of bearmg 


weapons, 5? 


सर्गाणामादिरन्तञ्च मध्य चैवाहमजुन । 
अध्यात्मविद्या विद्याना वाद. प्रवदतामहम्‌ ॥ ३२ ॥ 


516 Yama mentioned in verse 29 ıs the god of death Apparently, some 
more in his establishment whose duty 1118 to calculate the date of death of everyone 
is meant here. 

517. By* Rima is meant the incarnation of the Lord as the son of Daéaratha 
As He is the Lord Himself, He cannot be the member of a class. Hence the 
commentary here suggests that ‘I am Rims among those who bear weapons 
means nothing more than I am Rims who bears weapons’ To show that 
the principle involved in this statement is not different from that in other state- 
mente in this chapter, it is pointed that just as an atimbute is mentioned here, 
even so the individual selves mentioned earlier are attributes, 
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. In relation to creatures I am the beginneng and the end, and 
also the middle, O Arjuna Among sciences, I am the scrence relating 
to the soul.9* In relation to those who argue and discuss, I am fair 
discussion 


Those that are created are creatures. Their beginning is their 
cause The meanmg 1s that, m relation to all living beings, which 
are being created at all times, I alone am the creator in the oase of 
everyone of them — Similarly, I alone am the end, that 1s, the destroyer 
In the case of everyone of those who are being destroyed at all times, 
Similarly, ın the case of the middle, that is, protection The meaning 
18 that 1 alone am the protector of those who are bemg protected at 
all times 


Among those who indulge in one-sided arguments (jalpa), des- 
tructive criticism (vdanddé) and other modes of discussion, I am fair 
discussion which endeavours to determine the truth 


अक्षराणामकारोऽस्मि ढन्दस्सामासिकस्य च । 
अहमेवाक्षय काल धाताऽह विश्वतोमुखः ॥ ३३ | 


33 I am the letter a among the letters of the alphabet and the 
dvandva compound ın relation to compound words collectwely I am 
Myself endless tme I am the oreator with faces in all directions 


Among letters, I am the letter a, which 18 the basis of all letters 
as established in the Vedic text, “ The letter a, indeed, 18 all speech "' 
(Ast Ar III 2 3) १५० 'Sámáska' is the entire collection of com- 
pound words In it, I am the dvandva compound, for it is pre-emment 
(among various types of compound words), on account of the meanings 
of both (its component) words being important 999 


618 That is, the individual self as well as the Supreme Self (T C). 

519. The quoted text goes on It 18 this which, beooming manifest through 
plosives and spirante, grows abundant and takes many forms 

520. “ If the first element in ७ compound word is more important, then 
we have the aoyayibhiva If the second is more important, then we have the 
tal-puruga compound. If both the elementa are ummportant and derive their 
meaning from a word not in the compound, then we have the baku-erin Finally, 
1n the deandva, each word is equally important. It 1s for this reason that it 
is considered the most worthy among the compounds” (L G II, p 289). The 
deandes compound unites two words which, if unoompounded, would be in tha 
same case and connected by the conjunction, and °, 
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I am Myself moxhaustible time, which 1s made up of (tempora! units 
like) kolá, muhtirto, ९०१० I am the fourfaced Hiranyagarbka, who 
is the creator of everything १५४ 


मृत्युस्सवंहरश्राहम्‌ उद्धवाश्च भविष्यताम्‌ | 
कीतिएश्रीर्वाक्च नारीणा स्मृतिमेंधा घृतिः क्षमा ॥ ३४ ॥ 


34 I am also Death (Mrtyu) that sexzes all and the birth of things 
that are to be born Among women I am Kirt, Sri, Vak, Smr, Medha, 
Dhr and Ksama 


I am also Death59? which seizes the life of everyone In relation 
to those who are to be born, I am the activity called birth Iam Sn 
Iam also Kirti Iam Vàktoo And Jam Smrti I am also Medhü 
And Iam Dhrti And Iam Kshama 524 


बृहत्साम तथा साम्ना गायत्त्री छन्दसामहम्‌ । 
मासाना मा्गशीर्षोऽहमृतूना कुसुमाकर ॥ ३५ ॥ 


35 I am the Brhatsãman among the Sàman hymns and the Gayatri 
among Vedic metres I am Márgafirga among months and the flowery 
spring among seasons 


Of the Sdman hymns, I am the Brhatsáman Of metres I am 
the Gayatri Kusumdkara (the flowery season) 1s the spring 


द्यूत छलयतामस्मि तेजस्तेजस्विनामहम्‌ | 
जयोऽस्मि व्यवसायोऽस्मि सत्त्व सत्त्ववतामहम्‌ ॥ ३६ ॥ 


36 In relation to (the transactions of) the decertful, I am gambling. 
I am the splendour of the splendid I am (the) victory (of the victorious), 
I am (the) industry (of the sndustrious) I am the mental vigour of 
those possessed of mental vigour. 


521. An echo from V P (IV. I. 84). 

522. Sri Sankara renders‘ 0009 ° as the distributor of the fruts of karma. 

628 A minion of Yama, charged with the task of taking away the lives of 
all, ia referred to as Mrtyu (7 C.). 

524. These are regarded as the powers of the Lord, the goddesses premding 
over prosperity, fame, eloquence, memory, intelligence, endurance and forgiveness 
F. O.). 
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In relation to those that practise fraud, among all (their) tranrac- 
tions which are the grounds of fraud, I am gambling, 28 such as is 
characterised by dice-play, etc I am the victory of the victonous 
I am the industry of the industrious The mental vigour of thoso 
possessed of mental vigour is high-mindedness 


वृष्णीना वासुदेवोऽस्मि पाण्डवाना धनञ्जयः | 
मुनीनामप्यह व्यासः कवीनामुशना कविः IU ३७॥ 


37 In relation to the Vrignis Iam Vasudeva among the Pandavas, 
(I am) Arjuna (DRanaſaga) I am also Vydsa among the meditative 
sages 7 am the seer Sukra among the wise seers 


The subject of control here ıs the attribute of bomg the son of 
Vasudeva, because no other meaning 18 at all possible Among 
Pandavas I am Dhanafijaya, that is, Arjuna The meditative sages 
(munis) are those who perceive the truth about things through 
meditation Among them I am Vyasa The seers are those who 
are wise and learned 


दण्डो दमयतामस्मि नीतिरस्मि जिगीषताम्‌ । 
मौन चैवास्मि गुद्याना ज्ञान ज्ञानवतामहम्‌ ॥ ३८॥ 


38 I om the punishment of those that punish Of those that seek 
victory I am policy I am also silence in relation to (the means for 
protecting) secrets I am the wisdom of those who are wise 


I am the punishment of those who impose punishment in case 
of transgression of law In relation to those that seek victory, I 
am the policy which forms the means for achieving victory Among 
the methods of protection relating to secrets, I am silence I am 
the wisdom of those who are wise 536 


यच्चापि सर्वभूताना बीज तदहमर्जुन | 
न तदस्ति विना यत्स्यान्मया भूत चराचरम्‌ U ३९॥ 


525 The importance of gambling is due to ite capacity to seize the entire 
wealth of a person easily and without transgreesing dharma (T C) 

526. The jidna mentioned here relates to the supreme end of life, as in 
V. P. (VL & 87) (T C). 
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39. I am also that which 18 the seed of all beings, O Arjuna. There 
ve nothing, movable or movable, that can eriet without Me. 


That which in relation to all beings, existent ın all states, forms 
the seed, whether perceived or unperceived (and inferred), of every 
one of their states, I alone am that "7 A class of bemgs which can 
exist without My remaming as the Self—it does not exist In the 
statement here, There is nothing, movable and immovable, that 
can exist without Me," what 18 sought to be taught 18 the abidance 
by the Lord as the Self, as stated at the outset 11, “I am the Self, 
O Arjuna (Gudakeés), seated in the heerts of all embodied beinge ” 
(X 20) The meaning 18 that the entire aggregate of bemgs m all 
states are urited with Me, who constitute thar Self By this He 
(Sr: Krispa) makes it clear that the basis of indication by every 
grammatical equat»on here 18 the abidance of the Lord as the Self 


नान्तोऽस्ति मम दिव्याना विभूतीना परन्तप । 
एष तूहेशत प्रोक्तो विभूतेविस्तरो मया ॥ ४०॥ 


40 There rs no end, O Arjuna (Parantapa), to the wonderful objects 
of My will to rule Here the extent of the manifestation of the will (of 
Myself) to rule has been declared only in part by Me 


There 19 no end to the wonderful, that 18, auspicious objects of 
My will to rule But this extent of the manifestation of the will (of 
Myself) to rule has been stated by Me in brief by means of 9 few 
characteristic Instances 


यद्यद्विभूतिमत्सत्वं श्रीमदूजितमेव वा | 
तत्तदेवावगच्छ त्व मम तेजोशसभवम्‌ ॥ ४१॥ 


41. Whatever being ts possessed of lordly power, or of splendour, 
or is energetio in noble endeavours, understand that to be sprung from 
a fraction of My vrresetible power 


Whatever host of beings 15 possessed of lordly power, that is, 
has persons and thirgs to rule over , 15 possessed of splendour, that is, 


627. T. C pointe out that the Lord's role in pråkrta and nan, orgie 
having been referred to earlier, His role ın niya-argf w here mentioned. 
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has radiant beauty or 18 rich in gold and grains , 18 energetic, that 18, 
18 engaged in auspicious undertakings—understand every such being 
to be sprung from a fraction of My irresistible power. Irresistible 
power (teas) 18 the ability to overcome enemies The meaning is 
that it has for its source a part of the power of subduing and ruling, 
which belongs to Me who have inconceivable power 


अथवा बहुनेतेन कि ज्ञानेन तवाजुन । 
विष्टभ्याहमिद कृत्स्नमेकाशेन स्थितो जगत्‌ ॥ ४२॥ 


42 But what ıs the use to you from this extensive knowledge, O 
Arjuna? I stand controlling and regulating a'l this universe with bly 


a fraction (of My power) 


What use is there from this extensive knowledge? which 18 
bemg taught? I stand with the ten-thousandth part of a ten-thou- 
sandth part of My power (to rule), regulating and controlling all this 
universe, consisting of intelligent souls and non-intelligent matter, 
both ır the condition of effect and in the condition of cause, both 
when gross and when subtle—(regulating and controlling this universe) 
In such a way that it does not transgress My will m preservirg its 
essential nature, in continued existence and in varied activities. As 
declared by the venerable Parisars On a fraction of the ten. 
thousandth part of a ten-thousandth part of whom this energy, which 
18 the universe, rests " (V P I 9 53) 


528. Sti Éenkars reads yàMena (by that which ie known) for jidnena’. 


CHAPTER XI 


Thus, for the sake of bringing about the birth of the discipline 
of devotion and its development, the Lord's being the Self of all bemgs, 
as well as the host of His auspicious qualities which make (Him) 
distinct from all otbers, which are of His own nature and which are 
unique to the Lord, has been taught and thence, indeed, the entire 
aggregate of things (in the universe), consisting of intelligent souls 
and non-mtelhgent matter, which are distinct from Him, have their 
nature, continued existence and activities dependent on Him because 


of being His body.5# 


Having heard from the Lord of this (wonderful) nature which 
had been described and which 18 unique to the Lord, and of the whole 
universe as having its nature, existence and activity dependent on 
Him, and concluding that they are certainly so, Arjuna became desirous 
of seeing with his eyes the Lord as being thus, and spoke (to Him) 
Later, through the grace of the Lord, he will see (Him) exactly as 
described For it will be said later “(Arjuna saw the supreme 
sovereigu form of the Lord) which was full of all wonders, with faces 
in all directions and there remaiming in a particular place, the 
whole universe divided ın various wavs " (XT 11, 13) 


अजुन N 
मदनुग्रहाय परम गुह्यमध्यात्मसज्ञितम्‌ | 
यत्त्वयोक्त वचस्तेन मोहोऽय विगतो मम ॥ १ ॥ 


ARJUNA SAID 


1 That speech which ss (६ e, teaches) the greatest secret, which 18 
known to be concerned with the individual self and which has been spoken 
by you out of favour to me—by that, this delusion of mine has been removed 


completely 


For the sake only of showing favour to me, e who have been 
deluded by the delusion of misunderstanding the body to be the self, 


529 Vide G 8 (14). 
530 The teaching of the Git should not be understood to be merely for 
the sake of prodding Arjuna into taking part in the war (T. C). 
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whatever speech which 18 the greatest secret, the highest mystery, 
which 1s known to be concerned with the self, that 15, which 18 fit or 
proper to be said about the self, and which, commencing from “ It 
18 not at all that once I did not exist (II 12) and ending with “ There- 
fore, O Arjuna, do you become a yogin "' (VI 46), has been spoken 
by You—by that (speech) this delusion of mine about the self is 
completely removed, that 1s, cast out far away 


And likewise 
भवाप्ययौ हि भूताना श्रुतौ विस्तरशो मया । 
त्वत्त कमलपत्राक्ष माहात्म्यमपि चाव्ययम्‌ ॥ २॥ 


2 O Krma (Kamalapatrakga), the birth and dissolution. of 
all beings as proceeding from You have been heard verily by me in detail, 
as also Your unlimited greatness 


Similarly, ın the chapters starting from the seventh and ending 
with the tenth, the birth and dissolution, that 1s, the ongmation 
and the death of all beings other than You as proceeding from Vou, 532 
the Supreme Self, have been heard verily by me in detail Your 
unlimited greatness, which 18 indestructible, that 14, eternal, 0 lotus- 
eyed, bas also been heard as consisting of (You) being the master 
for whose gratification all animate and inanimate things exist, being 
supreme on account of a host of auspicious qualities like knowledge, 
strength, etc , and bemg the supporter of all things, and of You alone 
being the impeller of all activities like thinking, blinking, ete Here 
the word, ‘hz’ (' verily ), 18 for indicating the desire to see (the lordly 
glory) which will be spoken about 


एवमेतद्यथाऽऽत्थ त्वमात्मान परमेश्वर । 
द्रष्टुमिच्छामि ते रूपमैश्वर पुरुषोत्तम ॥ ३॥ 


3 O Highest Lord, as You have spoken about Yourself, so ४ 19 
I wish, O Best of Persons, to see Your sovereign form 


531 In Chapter IX, bhakts-yoga has been called a royal mystery The 
knowledge relating to the self 1s an essential element in the discipline of devotion. 
So what applies to the latter 1s here attributed to the former also (7 C). 


532. Sri Sankara construes tvatiah iruam, heard from You” 
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O Highest Lord, ıt 18 determmed that thus 18 so, even as You 
have spoken about, that is, proclaimed Yourself to be 0 Best of 
Persons! 0 ocean of maternal solicitude for those depending upon 
You ls: J wish to tee, that 18, to see with my eyes, Your sovereign 
form, which 18 unique to You, and which is manifest m Your beng 
the ruler, being the protector, bemg the creator, being the destroyer 
and being the support of all, im being a mme of auspicious qualities, 
m being supreme and in being different in nature from all others 


मन्यसे यदि तच्छक्य मया द्रष्टुमिति प्रभो । 
योगेश्वर ततो मे त्व दशेयात्मानमव्ययम्‌ dv d 


4 If You thnk, 0 Lord, that ४ can be seen by me, then, 0 Lord 
of (ausputous) endowments, (please) show Yourself completely 
to me 


If You think that this form of Yours, which 18 the creator of all, 
the ruler of all and the support of all, can be seen by me, then, O Lord 
of auspicious endowments—‘ Yoga’ 18 association with knowledge 
and such other auspicious qualities ११५ for it 18 said later on See 
My sovereign yoga" (8)—O treasurehouse of knowledge, strength, 
sovereignty, valour, power and glory which are inconceivable in 
respect of anyone other than Yourself, show Yourself to me fully. 
* Avyayam’ (‘ completely ’) 18 an adverb 555 The meaning is, “ Show 
everything about Yourself to me 


Thus, entreated by Arjuna (Partha), who was full of eagerness 
to know and whose voice was faltering with you, the Lord said 


श्रीमगवानुवाच-- 
पश्य मे पार्थ रूपाणि शतशोऽथ ANNA: 
नानाविधानि दिव्यानि नानावर्णाकृतीनि च ॥ ५॥ 


588, The vooative in the first line refers to the transcendent greatness of 
the Lord, that in the second line to His easy accessibility. 

534 Seeing the Lord with the eyee—sikeaibira—here refers not merely 
to ocular perception, but to direct realisation (T. €) 

535. Sri Sankara understands by yogeévara lord of the yogins ' 

536. ' Avyayam is taken as eternal by Sri Sankara : it 1s made to qualify 


b 2 


THE ce हे 


m i 
5. See My forms, 0 Arjuna ( . en १ 2 8 and 
(ther) thousands, varvous, divine and of die erent colours and shapes 
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See My forms which form the support for all things Hence, 
m (their) thousands and in (their) hundreds they are various, that is, 
possessed of vaned attributes They are divine, that 15, supernatural. 
They are of different shapes and colours They are of various colours 
hike white, black, etc and they are of various configurations. See 
(them all) 


पद्यादित्यान्वसून्‌ रुद्रानश्चिनौ मरुतस्तथा | 
बहुन्यदृष्टपूर्वाणि पश्याश्चर्याणि भारत ॥ ६॥। 


6 See the Adityas, the Vasus, the Rudras, the two Aévins and so, 
too, the Maruts See, O Arjuna, many marvels unseen before 


See in My one forms? the twelve Adityas, the eight Vagus, the 
eleven Rudras, the two Aévins and the fortynme Maruts This 
(reference to particular gods) 18 illustrative (and for the purpose of 
indicating all others like them) See all those things which have 
been seen in this world directly and those seen from the édstras, and 
also others which have not been seen before in all the worlds and in 
all the Sdstras,558 and which are many marvels 


इहैकस्थ जगत्कृत्स्न पश्याद्य सचराचरम्‌ | 
मम देहे गुडाकेश यच्चान्यद्‌ द्रष्टुमिच्छसि ॥ ७॥ 


7 See now, O Arjuna (Gugikesa), the whole unwerse with all that 
lives and moves and the things that do not lwe and move brought together 
here in one place in My body, and (see also) whatever else you wish to see 


Here, in this one body of Mine, and even there, remamirg in 
one place, that 18, brought together m one part (thereof), see the 


587. Though hundreds and thousands of forms have been mentioned in 
the previous stanza, only one 18 to be specially shown to Arjuna and this is 
referred to (T C) 

538 There are many particulars capable of direct realisation in the reality 
beyond the senses which is learnt about in a general way from the Au,νj,e (T. C.). 
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whole universe with all that lives and moves and the things that do 
not live and move. Whatever else you wish to see, d that too see 
m one part of one body alone 


न तु मा शक्ष्यसे द्रष्टुमनेनेव स्वचक्षुषा | 
दिव्य ददामि ते चक्षु. पश्य मे योगमैश्वरम्‌ ॥ ८ ॥ 


8 But you will not be able to see Me (in thes form) with only thas 
eye of your own I (therefore) give you a dimme eye See My sovereign 
endowments (with vs help) 


I shall make you see the whole universe in one part of My body 
But, with this eye of yours, which can perceive (only) such finite 
objects 88 lie within its limited range, and 18 material, you will not 
be able to see Me who am of a nature distinct from all others and 
Mhmitable I give you a divine, that is, a supernatural eye, which 18 
the means for soong Me See the sovereign endowments of Mine 
see My unique endowment The meaning is, See My association 
with infinite knowledge and such other (auspicious) qualities and My 
association with infinite manifestations of sovereign power " 


सञ्जय उवाच-- 
एवमुक्त्वा ततो राजन्‌ महायोगेश्वरो हरि । 
दर्शयामास पार्थाय परम रूपमैश्वरम्‌ ॥ ९॥ 


SANJAYA SAID 


9 Having spoken thus, O King, Sri Krena (Hari), the master 
of great qualities, then showed to Arjuna (Partha) the supreme sovereign 
form: 


Having spoken thus, the Lord (Hari) who 1s the master of great 
qualities, that 1s, the master of highly wonderful qualities with which 
He 14 associated, who 1s N&rüyana, the Supreme Brahman, who was 
the son of Arjuna's maternal urcle and who was engaged in working 
as a charioteer, showed that supreme sovereign form. % which 18 


539. Such as whether Arjuns’s aide will win or lose (Sri Sankara) 

540 ‘ Form ' has to be taken to mean (1) the Self of the Lord with associated 
things like individual selves, matter, His own body and His qualities, or (11) ७ 
form which manifesta all these, or (111) all the attributes of the Lord collectively 
(T. C) 
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exclusively His own, on which 18 dependent the varied and mamfold 
universe 1n all its entirety and which 18 as the ruler of the universe, 
to Arjuna (Partha), the son of Prthà, His paternal aunt १४ 


And this form was hke this 


अनेकवकत्रनयनमनेकाद्भुतदशनम्‌ । 
अनेकदिव्याभरण दिव्यानेकोद्यतायुधम्‌ ।। १० ॥ 


दिव्यमाल्याम्बरघर दिव्यगन्धानुलेपनम्‌ । 
सर्वाश्चयंमय देवमनन्त विश्वतोमुखम्‌ ॥ ११॥ 


10 Having many mouths and eyes, many wonderful aspects, many 
divine ornaments, and mony divine weapons held erect 


1l Pearing divine garlands and apparel, anointed with celestial 
perfumes, full of all wonders,5 resplendent, infinite and with faces in 
all directions 


‘ Devam means ‘ resplendent ’ 


(The form is) infinite m the senso that it is Incapable of being 
limited by place and time on account of its forming the support of 
the entire universe and persisting throughout triple time (te , the 
past, the present and the future) Viévatomukham ' means ‘ with 
faces ın all directions’ (The form has) divine apparel, perfumes, 
garlands, ornaments and weapons suitable to it 


He (Sri Krsna) further explains that same resplendence which 
has been indicated by the word, dem 


दिवि सूयंसहस्रस्य भवेद्युगपदुत्थिता । 
यदि भास्सदृशी सा स्याद्भासस्तस्य महात्मन. ॥ १२ ॥ 


12 If the splendour of a thousand suns were to rise up, all at once, 
an the heavens, ut would be (somewhat) lite the splendour of that Mighty 
One 


541 Arjuna's mother, Prthä, was the sister of Sri Krepa's father, Vasudeva 
See M B (1.68 129) 

542. The form is full of wonders because the categories of the universe are 
all wonders and are dependent on Him (7 C). 
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This is for the purpose of showing that His splendour 18 infinite 
The meaning is that it (+ ¢ , the form) is of the nature of undiminishing 
light 


तत्रैकस्थ जगत्कृत्स्न प्रविभक्तमनेकधा | 
अपश्यद्देवदेवस्य शरीरे पाण्डवस्तदा ॥ १३ ॥ 


13 In the body of the God of gods, Arjuna (Pandava) then saw 
there remaining tn a particular place the whole universe divided in various 
ways 


There, ın the supernatural body of the God of gods, which 18 
mfinite in length and extent, which has countless stomachs, faces 
and eyes, the splendour of whose light 18 beyond measure, which has 
countlers divine weapons, which has countless divine ornaments 
suitable to itself, is wearing divine garlands and apparel, is anomted 
with celestial perfumes, and 18 full of all wonders—(m that body) 
the son of Pandu (Arjuna), with the eyes obtained through the grace 
of the Lord and suitable for seeing Him, saw the whole universe 
consisting of the prakrts and the selves, remaming in one place, that 
18, m one (small) portion, (he saw it as) divided in various ways, 
differentiated into the varied and amazing classes of enjoyers with 
Brahmé at the head and including the gods, animals, men, immovable 
things and the like, and the places of enjoyments, such as the earth, 
the mid-world above, Svarga, Patdla, Atala, Vitala, Sutala, and such 
other worlds, and also enjoyments and instruments of enjoyment 
(he saw thus the whole universe) as described in such passages as 
those beginning with, “I am the source of everything everythmg 
proceeds from Me (X 8), “ Right gladly will I tell you the auspicious 
objects of My will to rule (X 19), “I am the Self, O Gudakeda, 
seated in the hearts of all embodied bemgs (X 20), and "I am 
Vispu among the Adityas . (X. 21), and ending with There 
18 nothing, movable or unmovable, that can exist without Me (X. 39.), 
and “I stand controlling and regulating all this universe with but a 
fraction (of My power) " (X 42) 


ततस्स विस्मयाविष्टो हृष्टरोमा धनञ्जयः । 
प्रणम्य शिरसा देवं कृताञ्जलिरमाषत ॥ १४॥ 
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14, Then he, Arjuna (Dhanafjaya), overcome by wonder, and 
wuh haw standing on end, bowed 818 head (lt with his head) before the 
Lord, and with folded hands, thus spoke 


Then Arjuna (Dhanafijaya), having seen the Lord, who constitutes 
the support of the highly wonderful universe in its entirety with but 
a part of His own body, who causes al] things to act and who has a 
host of auspicious qualities like the most wonderful and infinite 
knowledge, became overcome by wonder With hair standing on 
end, he bowed down his head, (falling down on the ground) like a 
stick, and with folded hands, thus spoke 


पश्यामि देवास्तव देव देहे सर्वास्तथा भूतविशेषसड्घान्‌ | 
ब्रह्माणमीश कमलासनस्थमृषीश्च सर्वानुरगाश्व दिव्यान्‌ U ey 


ARJUNA SAID 


15 I see, O Lord, in Your body all- he gods, as well as all the groups 
of various beings, Brahma (the creator), Siva who vw in Brahma, the 
sages and the snakes of flaming lustre १५3 


O Lord ! 150011 Your body all the gods, as well as all the groups 
of various kinds of living beings similarly Brahma of four faces 
who rules over the egg-shaped universe so too Siva (lsa) who 18 
kamalásanastha, who 1s in Brahmi whose seat 18 the lotus, that is, 
Siva who loyally accepts the opmion of Brahmi 5* so also all the 
seers of whom the divine sages are the foremost and the snakes of 
flaming lustre hke Vasuln, Taksaka and others 


अनेकबाहदरवक्त्रनेत्र पश्यामि त्वा सर्वतोऽनन्तरूपम्‌ | 
नान्त न मध्य न पुनस्तवादि पश्यामि विश्वेश्वर विश्वरूप ।। १६॥ 


16. Everywhere I see You of boundless form, wth many arms, stomachs, 
mouths, and eyes O Lord of the universe, with the universe for Your 
form, I do not see Your end, nor Your middle, nor yet Your begenning 


543 The last word in the stanza ıs read by Sri Sankara as ‘ dyin’ and 
by Sri Riminujs as‘ दि" 

844. Kamaldsonasthan 1s explained by Sri Sankara as Brahmi, seated on 
Mt. Meru, which forms as it were the seed. vessel for the lotus of the darth. Tam 
is taken as descriptive of Brahmi who is the ruler of the creatures created by him. 
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I see You everywhere—*9 (You) who are of boundless form and 
Who have many arms, stomachs, mouths and eyes. O Lord of the 
umverse, with the universe for Your form, that 1s, O Ruler of the 
universe, having as Your body tho universe, because You are infinite, 
therefore I do not seo Your end, nor your middle, nor yet your beginning 


किरीटिन गदिन चक्रिण च तेजोराशि edet दीप्तिमन्तम्‌ । 
पश्यामि cat दुनिरीक्ष समन्ताहीप्तानलाकंद्युतिमप्रमेयम्‌ ॥ १७ ॥ 


17 I see You with a crown, a mace, and a discus, a mass of light, 
resplendent everywhere, difficult to look at anywhere, effulgent like the 
brightness of the blazing fire and the sun, and indefinable and immeasurable 


I see You who are a mass of light, resplendent everywhere, difficult 
to look at anywhere, effulgent like the brightness of the blazing fire 
and the sun, (You) who are mdefinable and immessurable, wearing 
a crown, carrying a mace and holding a discus 546 


त्वमक्षर परम वेदितव्य त्वमस्य विश्वस्य पर निधानम्‌ | 
त्वमव्ययशशाश्चतघर्मगोप्ता सनातनस्त्व पुरुषो मतो मे ॥ १८ ॥ 


18 You are the Indestructible, the Supreme One, He who 18 to be 
known You are the supreme abode of thts universe You are wnezhaus- 
tible, the protector of perpetual dharma My conviction 18 that You 
are the External Purusa 


The Supreme Indestructible Entity pointed out as that which 
ought to be known in such Upamgadic texts, as Two sciences 
are to be known (Mund Up I 1 4) 1s You alone The supreme 
abode of this universe, that 12, what constitutes the supremo support 


545 ' Sarvatah is connected by Sri Sankara with anantarũ pom 

546. The crown, the mace and the discus help Arjuna to identify the Lord 
even in this strange form unseen before (T C) 

547. The passage quoted runs thus He (the preceptor) said to him (se, 
Saunaka) · (It is) That (Brahman for attaining) which those who know the 
Vedas say that there are, in fact, two 8001006 to be known, namely, the undeniably 
higher one and similarly, the lower (one) Of these the lower comprises the Rig- 
veda, the Yayurveda, the Sümaveda, the Atharvaveda, phonetics, the oode of 
liturgy, grammar, etymology, proeody and astronomy And that 1s the higher 
(knowledge) by which that Indestructible Being 1s known (direotly) " (Mwed 
Up. I. 1. 4-३) 
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of this uriverse 18 You alone You are inexhaustible, that is, not 
liable to decine. Of whatever nature, quality or dommion You are, 
You remam always with that same form The protector of perpetual 
dharma, that 18, he who protecta the eternal dharma of the (eternal) 
Veda with the help of incarnations like this, 1s You alone My oon- 
viction is that You are the Eternal Puruga You have been re- 
garded, that is, known by me as the Eternal Purupa deseribed 
In such texts as I know this great Puruga " (Taut Ar III 12 7) 
and (That Divine) Person who is tho highest (Mund Up III 2 8) 
The meaning ıs “You, who are tho ornament (lit telaka) of Yadu's 
race, have been cognised through direct perception by mo now as 
of this nature *549 


अनादिमध्यान्तमनन्तवीयंमनन्तबाहु शशिसूर्यनेत्रम्‌ । 
पश्यामि त्वां दीप्तहुताशवकत्र स्वतेजसा विश्वमिद तपन्तम्‌ ॥ १९॥ 


19 I see You begunningless, middleless and endless, of infinite 
valour, having courtless arms, with eyes like the sun and the moon, with 
mouths like blazing fire, and oppressing this unwerse with Your glory 


I see You begmningless, middlelesr, and endless, that 18, without 
beginning, middle or end of infinite valour, that 18, of valour the 
excellenca of which cannot be surpassed Here the word, ‘ valour’ 
(virya), 18 for the purpose of illustration The meaning ıs “ (You) 
who 970 the treasurehouse of knowledge, strength, sovereignty, valour, 
Tower and glory the excellenco of which car not be surpassed ” (I 
seo You) bavirg countless arms, that is, baving arms too numerous 
to be counted This too is for the purpose of illustraticn (The 
meaning is) (You) having ar infinite number of arme, stomachs, 
feet, mouths, ete (I see You) with eyes like the moon and the sun, 
that 18, with all eyes moonhke and sunlike, being associated with 
grace and punishing prowess The grace is towards these devoted to 
Yon, such as the gods, who perform obeisance and similar acts The 
punishing prowess ıs towards Asuras, Ráksasas and others who are 


548 Malah’ in tho verse does not express mere opinion or belief in this 
context 1t is ascertained knowledge 

549 In this verse, Lou refers to the form of Krsga seen in the past 
by Arjuna with his physical eyes the description applies to the form now being 
seen with divine eyes (T, C) 

550. Ger Sara renders with the sun and the moon as eyes. 
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the opposite to these (. e., the gods, etc) For it will be taught later 
as follows: The demons flee in terror in all directions, and all the 
hosts of the Siddhas bow down (to Yon)" (XI. 36) (I see You) 
with mouths like blazmg fire, that is, with mouths suitable for 
destroying (all things) and looking like the terribly blazng fire at 
the time of the dissolution of the universe. (I see You) oppressing 
this universe with Your glory Glory (tejas) is the power to overcome 
enemies, (The meaning is ) I see You oppressing this universe by 
Your own glory 


The purport is “I see You with my eyes as m the teaching 
given—as the creator of everything, as one who forms the support 
of everything, as the ruler of everything, as the destroyer of every- 
thing, as the ocean, of knowledge and similar infinite (auspicious) 
qualities, as without a begining, a middle and an end, and as having 
8 divine body of this kind ” 


In one divine body, how can there be many stomachs, etc? 
This 18 possible ın the following manner From a single lup of infinite 
extent, stomachs and other organs described rise upwards The 
divine feet and similar organs as described (emerge) downwards 
Hence there is no contradiction in speaking of 9 pair of eyes in each 
face 


He (Arjuna) says (here) “On seeing You to be thus, the gods, 
others hke them ard I myself have become greatly agitated (and 
alarmed) '' 


द्यावापृथिव्योरिदमन्तरं हि व्याप्त त्वयेकेम दिशश्च सर्वा. | 
TASHA रूपमुग्र तवेद लोकत्रय प्रव्यथित महात्मन्‌ ॥ २० ॥ 


20 For ths interspace between heaven and earth, and all the quarters 
are pervaded by You alone Seeing this wonderful and terrible form of 
Yours, the three worlds have become greatly aguated (and alarmed), 
O High-souled One 


The word, ‘heaven’, and the word, ‘earth’, are intended to 
pomt out all the upper and nether worlds The antara between 
heaven and earth 18 the space (between them) * m which space stand 


551. “ With the blazing fire aa the mouth ”, according to Sri Sankare 
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all the worlds All this space and all the quarters are pervaded by 
You alone 

Seeing this wonderful and terrible form of Yours, the form which 
18 infinite m length and extent, extremely wonderful and extremely 
terrible, the three worlds are in a state of great agitation That 18 
among those who have come with a desire to see the battle, such aa 
the gods, the manes, the Siddhas, the Gandharvas, the Yaksas and 
the Raksasas, all the three ‘worlds’ (८, groups), consisting of 
those that are unfavourable, those that are favourable and those 
that are neutral, are extremely agitated, that 18, extremely frightened 
“O High-souled One means “ O Being the working of whose mind 
cannot be defined 551 i 


To these also, as to Arjuna, the divine eye, which forms the 
means for directly seeing the form that s the support of the universe, 
was given by the Lord If it be asked for what purpose, this was 
done, (the answer 18 that) ıt was for the sake of showing all His sove- 
reignty to Arjuna 555 Hence ıt is said here Seemng this wonderful 
and terrible form of Yours, the three worlds are extremely agitated, 
O High-souled One 


अमी हि त्वा सुरसइघा विशन्ति केचिद्धीता प्राञ्जलयो गृणन्ति । 
स्वस्तीत्युक्त्वा महषिसिद्धसङ्घा स्तुवन्ति त्वा स्तुतिभि पुष्कलाभि. i 


21 These hosts of gods indeed enter You Some in fear prawe 
You with folded hands And the hosts of great sages and Siddhas, 
sayng " Hail to you”, extol You with perfect eulogres 


These hosts of gods, who are exalted, seeing You as the support 
of the universe, become pleased in mind and enter Your vicuuty 
Among them alone, some in fear at seeing Your extremely terrible 
and extremely wonderful form, speak, that 18, pronounce sentences 
which are in the form of praise m proportion to their knowledge 


552. The unfathomed mind of the Lord is as much a cause of fear as Hie 
terrible form (T C) 

553. The desire to see the universal form of the Lord can come to the gods 
as to Arjuna: the suspicious karmas of many may ripen for fruition simulta- 
neously to bring about a glimpse of the universal form on the part of all of them, 
even as such fruition happens in the case of those contemporaneous with an 
Incarnation of the Lord. the display of fear by the high as well as the low 
is helpful in the present context in demonstrating the ummpeded sovereignty 
of the Lord All these explain the gift of the divine eye to so many (T. C.). 
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Otbers—hosts of great sages and hosts of Siddhas who know the 
truth about what is high and what 1s low—saying, “ Hail to Tou, 
extol (You) with eulogies which are perfect, that 15, fit and proper 
for the Lord. 


रुद्रादित्या वसवो ये च साध्या विश्वेऽश्चिनौ मरुतश्चोष्मपाश्च | 
गन्धवंयक्षासुरसिद्धसङ्घा वीक्षन्ते त्वा विस्मिताश्चैव सर्व ॥ २२॥ 


22 The Rudras and the Adityas, the Vasus, and those who are 
Südhyas, the Viövas, the Aévins, the Maruts and the manes, and hosts of 
Gandharvas, Tabgas, Asuras and Siddhas are all looking at You 
amazed 


Usmapas are the manes, for the Srut: declares The manes 
are indeed the receivers of the hot portions of the offerings ” (Traut 
Br. I 3 10) All these, overwhelmed by wonder, see You 


रूप महत्ते बहुवक्त्रनेत्र महाबाहो बहुबाहरुपादम्‌ | 
बहुदर बहुदष्ट्राकराल दृष्ट्वा लोका. प्रव्यथितास्तथाऽहम्‌ ॥ २३ ॥ 


23 Seeing Your mighty form wth many mouths and eyes, with 
many arms, thighs and feet, wih many stomachs and fierce with many 
large teeth, (the denizens of) all the worlds, O mighty-armed, are extremely 


agitated, so am I 


Seeing this form of Yours, which 18 such as described and which 
18 à highly terrifying figure on account of (1ts) many large teeth, (all 
the denizens of) all the worlds without exception, who have been 
described above and are of three kinds, as consisting of those who are 
favourable, those who are unfavourable and those who are neutral, 
and I also have become extremely agitated 


नभस्स्पृश दीप्तमनेकवर्णं व्यात्तानन दीप्तविशालनेत्रम्‌ । 
दुष्ट्वा हि त्वा प्रव्यथितान्तरात्मा धृति न विन्दामि शम च विष्णो ॥ 
24 For seng You, O Vignu, touching the Highest Heaven, shining, 


of many colours, with gaping mouths and with large blazing eyes, I am 
extremely agitated in my snmost soul and do not find support, nor peace. 


554. * Svasts ' 18 taken by Sri Sankara to mean, May it be well (with tbe 
world) ". 
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The word, nabhas’” (‘heaven ' or ‘sky ), denotes the Highest 
Heaven (Parama-tyoman), which is beyond the prokrt of the three 
gunas, ax established by Sruti texts like the followmg “That (Broh- 
man) is in the imperishable Highest Heaven” (M Nar 1 2) " Him 
who is of eurhike lustre and 1s beyond tamas (Tart Ar 111 12 9), 
“Him who dwells beyond this world (rajas) (Tout Sam II 2 12 5) 
and He who presides over this m the Highest Heaven " (R I X 
129 7) This 1५ because the statement, that the form touches 
Heaven, indicates that it 1s the support of everything, of the principle 
of the prakrt with its modifications and of the individual self in all 
states, and also because it has already been stated “ For the Inter- 
space between heaven and earth is pervaded "(XI 20) Seeing 
You who are shining and of n any colours, whose mouths are gaping, 
whose large eves ore blazmg lam extremely agitated m mv mmost 
soul, that as 1 have become extremely alarmed in mind I do not 
find support that is J do not get ( ९ , feel) support for the body 
I do not fu d peace of the mind aud the senses O Visnu, that is, 
O Pervader, seemg You pervading everything, infinite in magnituda, 
extremely wonderful ind extremely terrible, 1 find my limbs loose 
and weak and my senses ruffed Such is the meaning 


दष्ट्राकरालानि च ते मुखानि दृष्ट्वैव कालानलसन्निभानि | 
दिशो न जाने न लभे च शर्म प्रसीद देवेश जगन्निवास ॥ २५॥। 


27) Seeing Your mouths herce with fangs, and icsembling the fire 
of cosmic destruction उ cannot recognise the (various) diremtiuns and I 
feel no comfort Be gracions O Lord of the gods, O home of the unanerse 


After seemg Your mouths which ure highly dreadful and which 
like the cosmic conflagration at the end of (the appropriate number 
of) yugas aro engaged in the destruction of everything, I cannot 
recognise the directions of space and I feel no comfort 0 home of 
all the worlds! O Lord of the gods, that 15, O great lord of even lords 
hke Brahma! be graciovs to me The meammy is “Act m such 
a way that I may attam (again) my normal state ” 


The charioteer of Arjuna (Sri Kisna), having thus shown that 
all the worlds depend on Him for their existence and activities, pro- 
ceeded to show to the son of Prtha (Arjuna) that what was desired 
by Him and would (presently) be done by Himself was the removal 

BG—10 
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of the burden of the earth by the leughter of all those, who were 
partial manifestations of Ásura- end who, remammg Im the doceptive 
form of kings, were followers of Dbrtarüstra and had also infiltrated 
among the followers of Yudhisthira And that son of Prtha (Arjuna), 
after directly soning the full glory of the Lord as comprised in His 
being the creator, etc , saw by the eye obtamed thiough Ilis giace the 
destruction of the followers of Dhrtarfistra snd others in that Lord 
Fimsolf, who is the Self of all, even though it (the dosti tion) had 
not yet taken place And he said this 


अमी सर्वे धृतराष्ट्रस्य पुत्रास्सर्वेस्सहैवावनिपालसड्घै । 
भीष्मो द्रोणस्सूतपुत्रस्तथाऽसौ सहास्मदीयैरपि योधमुख्ये ॥ २६ ॥ 


वक्त्राणि ते त्वरमाणा विशन्ति दष्ट्राकरालानि भयानकानि । 
केचिद्विलग्ना दशनान्तरेषु सद्ग्यन्ते चणितैरुत्तमाङ्धं ॥ २७ ॥ 


26 All these sons of Dhrtardsira” udh all the bands of kings, 
Bhigma, Drona as also the son of the chanotcer (Karna) along with 
many even of our importam! warriors 


27 Enter speedily mto Your mouths, frere with fangs and fearful 
Some, with ther heads ground to powder ure seen sticking in the wnterspaces 
between the teeth 


All these sons of Dhrtarastia headed be Durvodhina Bhisma, 
Drona, ard Karna ibe sn of the chanoteer together with all the 
bands of kings belonging to their side and tho with evou some of the 
important warricis on our side, are hastenmg on, ard to their des- 
truction, they enter Your mouth fierce with Lungs nd fourth There 
some are seen sticking in the interspaces between the teeth with ther 
heads ground to powder 555 


यथा नदीना बहवोऽम्बुवेगास्समुद्रमेवाभिमुखा द्रवन्ति । 
तथा तवामी नरलोकवीरा विशन्ति वक्त्राण्यभिविज्वलन्ति ॥ २८॥ 


565 Sri Sankara reads Am ca team for Am saree This would 
necessitate a verb for the verse, and v/santt from the next verse is taken for the 
purpose 

566 T C given four verses after this as having been commented un by 
Yidavaprakisa It is also stated that of these three are in Nirdyanirya’s text 
of the Grid and have been commented on by him But these are not included 
in the text of the three great dcáryga, Sankara, Ramanuja and Madhva 
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यथा प्रदीप्तज्वलन पतङ्गा विशन्ति नाशाय समृद्धवेगा । 
तथैव नाशाय विशन्ति लोकास्तवापि वक्त्राणि समृद्धवेगा ॥ २९॥ 


28 As the many sift currents of rivers flow towards the xen alone, 
90 these heroes of the world of men enter Your flaming mouths 


29 is moths with accelerated velocity enter a blazing fre to thew 
destruction, «o too do (thesc) men enter Your mouths with accelerated 
nelocity, to then destructian 


These hosts of kings hasten on and enten, to their own destruction, 
Your fiercely blazing mouths even as the many swift (पालो म? of 
rivers onter the son ind moths enter a blazing fire d 


लेलिह्यसे ग्रसमानस्समन्ताल्लोकान्‌ समग्रान्वदनेज्वेलाद्रि i 
तेजोभिरापूर्य जगत्समग्र भासस्तवोग्रा प्रतपन्ति विष्णो ॥ ३० l. 


30 Suallowiny all these mn all around mith Your hery months, 
You are licking over and over again Your hps O Vignu Your fierce 
rays, filing the whole universe amth (their) splendour are burning tu 


Swallowing all these hosts of king, with Your fiery mouths 
You hek, that i lick up over avd over again, Your hps and other 
places in the mouths wet with their blood on *ccour t of the force of 
Your anger Your very fierce bhasah, that 15, rav s, by (their) splendour, 
thut ४७ by ther own bright glow fill the whole world and burn it 


आख्याहि म को भवानुग्रम्र्पो नमोस्तु ते देववर प्रसीद । 
विज्ञातुमिच्छामि भवन्तमाद्य नहि प्रजानामि तव प्रवृत्तिम्‌ ॥ ३१॥ 


31 Tell me uho You are who arc possessed of a fero. form Salu- 
tation to You O best of yods Be hind I wish to knou You, the 
Primeval One T do not understand Your activity 


This verv terrible form has been shown by You when revealing 
Your unimpeded sovereignty You having bean requested by me. 
m order to see directly Your unimpeded sovereignty, thur “ (Please) 


557 Verse 28 has amburega! , which 15 oxpluined in the commentary as 
' ambupravihal Both’ vega’ and‘ pravóha mean current or stream 

558 The simile of the rivers indicates that destruction cannot be averted 
by the victims efforta that of the moths shows voluntary entry into death (T C) 
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show Yourself completely to me (XI 4) 1 wish to know You, 
that 18, (to know) who You are possessed of this very terrible form, 
what You have undertaken to do 5 I do rot understand the activity 
Yon have m view Please tell me this Salutation to You, best 
of gods! Be kind That is, salutation to You, Lord of all Please 
explain for domg what ond for which purpose this forin of the destroyer 
har bean shown, and assume 1 calm and agreeable form 


The Lord acting as the chanoteel of Partha (Arjuna), having 
been asked, “ What in Your intention m manifesting a terrible form 
by You, when showing Your universal sovereignty out of excessive 
love to one who has sought refuge with You? thus spoke about His 
mtention The morifestation by Me of a terrible form is to bring 
home to the mind (of Arjuna) that 1 Myself have embarked upon the 
destruction of the otie band of kings, headed by the son of Dhrta- 
rastia even without any effort on the part of Arjuna (Partha) 
And this Inmgmg home to ihe mud (of Arjuna) is to mente Arjuna 
(Partha) (to fight) 


श्रीमगवातुवास-- 


कालोऽस्मि लोकक्षयकृत्मवृद्धी लोकान्‌ समाहतुंमिह प्रवृत्त । 
ऋतेऽपि त्वा न भविष्यन्ति सवं येऽवस्थिता प्रत्यनीकेषु योधा ॥ ३२॥ 


THE LORD SAID 


32 J am the reckoner, Time, causing the destruction of the wold 
Fully developed, 1 am here engaged in directly destroying men Even 
without you, all these the warnors who remain in the enemy forces, shall 
cease to be 


Kala (time) is the reckoner, that which reckons (Aalayati) ९१९ 
Reckoning the end of life of all those under the leadership of the 


550 According to Nri Madhva, Arjuna asks dri Krona who He is with 
a view to learn about His other and unknown attributes 7 C refers to a peoullar 
explanation advanced by some to the effect that Arjuna 1s wondering whether 
some demon has superimposed his own form on Sri Kenan“ 

560 T C points out that the grammatical equation here is based on the 
etymological derivation of bila, as in the case of the word, ' akiva’, dealt with 
ms छ (I 1 23) According to Sri Madhva, ‘ bila indicates several attributes 
of the Lord and describes Him as binding or destroving or enlightening the world, 
or as abounding in excellence 
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sons of Dhytarüstra, I am bringing about then destruction Fi lly 
developed with a terrible form, ] am here engaged in directly destroying 
(eamãbartum) the bands of kings Hence, by means solely of My 
will and even without you that is aven without any effort of yours, 
(all) these, the warriors who remam under the leadership of the sons 
of Dhrturastra in the enemy forces opposed to von they shall cease 
to be, that 1s, «hall perish 


तस्मात्त्वमुत्तिष्ठ यशो लभस्व जित्वा शत्रून्‌ भुडक्ष्व राज्य समृद्धम्‌ । 
मयेवेते निहता पूर्वमेव निमित्तमात्र भव सव्यसाचिन्‌ ॥ ३३॥ 


33 Therefore, do you get up Win fame Conquering your 
enemies, enjoy a prosperous kingdom All these indeed have been kslled 
by Me already Be merely an instrument O Arjuna (Savyasüow) 
(for thesr destruction) 


Therefore, do you got up for fighting agamst them Conquermg 
these enemies win fame, and enjoy a prosperous kingdom, (won and 
governed) m accordance with righteousness All those. transgressors 
have been already, indeed, killed by Me alone that 18, they have 
been assigned to destruction * But be merely an mstrument in 
killing them That is in respect of those who are bemg killed by 
Me, take the place of such things us weapons, O Savvasücin! The 
root, shack’ (m * sach’), means ‘bringing together’ A savyasdom 
18 one who is capable of bringing together the arrow (and the bow) 
on tho left that is, one who can bring together the arrow (and the 
bow) by means even of his loft hand The meaning ix that he 1s 
capable of fighting with both hands 


द्रोण च भीष्म च जयद्रथ च 
कर्ण तथाऽन्यानपि योधमुख्यान्‌ । 


मया हतास्त्व जहि मा व्यथिष्ठा 
युध्यस्व जेतासि रणे सपत्नान्‌ ॥ ३४॥ 


34 Do you slay Drona and Bhigma and Jayadratha and Karna 
and leise other heroic warriors, who have been killed by Me Greve 
not Fight You will be victorious over the enemies in the war 


361 This means that the Lord has resolved upon their destruction (T C). 
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Do you slay (Jaht) Drona, Bhigms, Karna and others, who 
have been assigned to destruction by Me alone, for having committed 
transgressions. Grieve not, thinking, “ How shall I kill these 
elders, kinsmen and such others, devoted to enjoyments? Do not 
grieve in relation to them through fearing righteousness to be un- 
righteousness, out of love for kinsmen or out of pity Because men 
who have committed there transgressions have been assigned to 
destruction by Me alone Therefore fight without any doubt In 
the battle, you will overcome will at once conquer’ the enemies 
There 18 not the slightest trace of vileness m killing them The 
meaning ts that only victory will he won 


सञ्जय उवाच-- 
एतच्छ त्वा वचन केशवस्य कृताञ्जलिवंपमान: किरोटी । 
नमस्कृत्वा भूय एवाह कृष्ण सगद्गद भीतभीत प्रणम्य ॥ ३५॥ 


SANJAYA SAID 


35 Hearing this speech of Sri Krsna (Keáava), Arjuna (Kiritin) 
postrated himself and overcome by great. fear, he bowed down agam, 
and with folded hands and trembling, he spoke to Sri Krgna in a 
fallering voce 


Hoarmg this speech of Sri Krsna (Keáava), who is the ocean 
of aff:ction for those who seok refuge with Him, Arjuna prostrated 
himself before Him Overcome by great fear, he again bowed down 
before Him With folded hands und trembling Kuritin®™ (Arjuna) 
said (as follows) in a faltering voice 


अर्जुन उवाच- 
स्थाने हृषीकेश तव प्रकीर्त्या जगत्महृष्यत्यनुरज्यते च । 
रक्षासि भीतानि दिशो द्रवन्ति सर्व नमस्यन्ति च सिद्धसद्दा ॥३६।। 


502 Jayadratha and Karns had approved of Duryodhana’s crimes against 
the Pandavas In addition to this, Jayadratha had also on one occasion attempted 
to kidnap Draupadi These two were thus transgressors As regards Bhisma 
and Drona, Sri Krsna took the view that thoy were accountable for failure 
to restrain Duryodhana Video H B (V 113 35) 

503 ‘ Jetàn is glossed as‘ yeayass’ Compare Note 78 

604. The crowned head of Arjuna realises the purpose of crowning when 
it proatrates itaalf before the feet of the Lord (T C) Kiritin means one wearing 
& crown 
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ARJUNA SAID 


36 O Krena (Hrsikeia)! very properly does the world rejoice 
at and fall into love with the prawe of Yourself (very properly too) 
terrified Rakgasas flee in all directions and all the hosts of Siddhas 
bow down (to You) 555 


Very properly (sthane), that 15, ıt is but right that the world, 
consisting of all the gods, Gandharvas, Siddhas, Yaksas, Kinnaras, 
Kimpurusas and others who had come (to the battlefield) with the 
desire to seo tho fight, after seing. You as the Lord of all through 
Your gracu, should II rejorce at tho praise of Yourself and fall in 
love with it 559 (1t 1५ but right) that, after seumg You, tho १६२७४98 
should got frightened and floa in all directions and that all the hosts 
of Siddhas, that is, hosts of friendly. beings like the Siddhas, should 
bow down (to You) The ielationslup with what has been stated 
earher is that 11 this is proper 


Ho (Sri Krsna) further explains how all this is, indeod, proper 


कस्माच्च ते न नमेरन्‌ महात्मन्‌ गरीयसे ब्रह्मणा$प्यादिकर्तरे । 


87 And why should they not, O high-souled one! bow down to You 
who are great, and are the first being and the creator even of Brahma 
(the fourfaced creator) ? 


O high-souled one! for what reason should Brahma and others 
not bow down to You, who are great and are (ho first (being) and the 
cause even of Brahma, that 1s, of Hiranyagarbha the creator 9 


अनन्त देवेश जगन्निवास त्वमक्षर सदसत्तत्पर AT ॥ ३७ di 
त्वमादिदेव पुरुषः पुराणस्त्वमस्य विश्वस्य पर निधानम्‌ । 


37 O Boundless One, Lord of the gods, O You who have the 
universe for Your dwelling place! You are the indestructible individual 
self, (matter which ts beth) the existent and the non-existent, and that 
(emancipated self) which 18 above these 


565 T. C points out that this verse is used ax a mantra in Vegos-paf;ara 
and other stotras 

500 ' Prahrsyats’ refers to the gladness arising from such things as the 
arrival of a beloved guest, while anura)yale ' suggests love as of children towards 
their parenta (7. C) 
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38. You are the Furst God and the Ancient Purusa You are 
the Mglest. support of ths unwerse 


O Boundless One, 0 Lord of the gods, 0 You who have the universe 
for Your dwelling place! You are the akgara, that which does not 
perish 18 the akgara, that 15, the ultimate principle of the individual 
self For the individual self does not perish, as may be made out 
from the following and other Sruti texts “The intelligent self is not 
born, nor does it die’ (Kat? Up II 18) 


You alone are both the existent and the non-existent The 
ultimate principle of matter (the prahrti), m ite states as effect and 
as cause, Is denoted bv the words, sat’ (that which is) and at 
(that which 18 not) 00 You are both the state as effect (of the prakyte) 
which 18 denoted by the word ‘sat’ on account of its hemg capable 
of division into names and forms, and also the causal state (of the 
prakrts), which is denoted by the word, ‘asat’, on account of its 
being incapable of such division What 18 above them, what 18 ahove 
that prokrt: and the individual self in association with the prokrti: 
and is other than them, namely the category of the emancipated 
soul- You alone are that also 


Therefore, You are the Burst God, the Anuent Puruſa You 
are the highest support of the universe Because the universe rests 
प्र You, therefore You are the highest support of the umverse 56% 
The meaning 15 that Yov alone constitute the highest support to the 
univers, which constitutes Your body on account of Your being 


ite Self 


बेत्ताऽसि वेद्य च पर च धाम त्वया तत विश्वमनन्तरूप ।। ३८।। 


38 You are the knower, the object of knowledge and the supreme 
goai O Lord of infinite forms, this unswerse ts pervaded by You 


All the knowers and all the objects of knowledge in the univerre 
are You alone The meanmg is You alone, who thus remain the 


367 Sri Sankara takes sat’ and ‘ asat’ to be the concepta of existence 
and non-existence which seek to limit the unconditioned Absolute 

568 Where the universe rests during the great dissolution and similar 
conditions, according to Sri Sankara T C refers to an interpretation of 
* mdhäna as avyakta ° 
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Self of all, are the supreme dhdman or goal, that 15, the place of attam- 
ment. By You, O bemg of mfinite forms, the universe ıs pervaded. 
By You the universe, the world consisting of intelligent souls and 
non-mtelhgent matter, ıs tatam pervaded 


He (Arjuna) say» Therefore, You alone are denoted by words 
like Vayu ” 


वायुयंमोर्शप्रवरुणशशाखु प्रजापतिस्त्व प्रपितामहश्च । 


39. You are Vayu, Yams, Agm Varuna, the moun, Prayanoti 
and the greai-grandfather 


You alone are the great-grandfather of all and also the grand- 
father, ete The Prajyipatis (such as Daksa) are the fathers of all 
created bemgs Brahmi (Hiranyagarbha), the father of the Prajápatw, 
1s the grandfather of all created bemgs You, bong the father even 
of Brahma, are the great-grandfather of created bemgs The meaning 
18 that, on account of being the Self of the graudfathe: and others, 
You alone are denoted by the severa] words about them 


नमो नमस्तेऽस्तु सहस्रकृत्व पुनश्च भूयोऽपि नमो नमस्ते ॥ ३९ ॥ 
नम पुरस्तादथ पृष्ठतस्ते नमोस्तु ते सवंत एव सवै । 


J9 Salutations salutations to You a thousand fimer, and 
yet agaw and again salutation salutation to You 


40 Salutations to You m front and from behind Salutations to 
You from all sides, O You who are all things 


Arjuna seemg the Lord m an extremely wonderful form, and 
with his eyes widely open (like 9 blossomed flower) from joy and bowing 
down in great awe, prostrated on all sides 


अनन्तवीर्यामितविक्रमस्त्व सर्व समाप्रोषि ततोऽसि सर्व ॥ vo 


40 O Being of wnfinite power, You are of unmeasured horoyem 
You pervade all, and therefore You are all 


569 The identifioation of the Lord with Vayu, Yama, otc , recalls R. V 
(I 164 46), M Nar. (I. 7) and such sortptural texts (T. C) 

570 The umversal form of the Lord indicates both His transcendence and 
easy aoosemibility The former frightens while the latter gladdens Arjuna (T. C.) 
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O being of infinite power, being whose power cannot be measured, 
You are of measureless heroism, You pervade everything by 
being the Self hence, You are all. The meaning 15 that You alone 
are denoted by every word For You have everything for Your 
mode, on account of all the host of intelligent and non-intelligont 
things bemg Your modes by reason of their constituting Your body. 
In tho passag d, 0 being of infinite forms, by You the universe 18 
pervaded (XI 38) and “ You pervade all things therefore You 
are all” (XI 40) it has been stated very clearly that pervasion by 
bemg the Self is the only reason for the statement of Identity with 
all things by way of grammatical equations, us in the passages, “ You 
are tho indestructible (individual self), (matter which is both) the 
existent and the non-existent '' (XI 37) and“ You are Vayv, Yama, 


Agni (XI 39) 


सखेति मत्वा प्रसभ यदुक्त हे कृष्ण हे यादव हे सखेति । 
अजानता महिमान तवेद मया प्रमादात्प्रणयेन वाऽपि ॥ ४१॥ 


यच्चोपहासार्थमसत्कृतोऽसि विहारशय्यासनभोजनेषु । 
एकोऽथवाऽप्यच्युत तत्समक्ष तत्क्षामये त्वामहमप्रमेयम्‌ ॥ ४२॥ 


41 Not knounnq hẽð.p greatness of Yours, and esther through 
want of consideration or through affection looking upon You as a friend, 
whatever has been smd by me rudely such as (addressing You as) O 
Krena, O Yádava, O frend”, 


49 And whatever diærespect has been shown to You sn fun, while 
playing, reclining, sitting together or dining, whether alone or in the 
presence of (companions)— for all these, O being from whom there cam 
be no fall, I crave pardon of You who are immeasurable 


Your greatness i$ such that it consiste of infinite power, un- 
measured heroism being the Inner Self of all, being the creator and 
similar glories by me who did not know this, thinking of You as 
a friend, whether out of want of consideration, that is. out of delumon, 


87) Gri Sankara takes ‘ anantaviryamedlankroma’ aa one word He. renders 
* pirya’ an ' aimarthya ’, (capacity), distinguishing it from esiroma , which 16 
glossed as‘ parükrama ` (valour) 

672. There are two readings, iavedarh and tavemayh. Both are referved to 
by Gri Gatkare, Sri Riminuis reads tavemomt, and Sri Sahkare to 


Verse 44] RAMANUJA-BHASHYA 299 


or through affection, that is, through long acquaintance, whatever 
had been said rudely, that 18, without showmg proper deference, 
such as (addressing You as) O Krsna, O Yüdava, O friend ": and 
whatever disrespect had been shown in fun to You, who are worthy 
of being honoured at all times whatever disrespect had been shown 
to You, while playing, reclmmg, sitting or dung together, whether 
alone’ or in the presence of (companions), for all these, I crave 
pardon of You who are immeasurable 


पिताऽसि लोकस्य चराचरस्य त्वमस्य पूज्यश्च गुरगरीयान्‌ । 
न त्वत्समोऽस्त्यम्यधिक कुतोऽन्यो लोकत्रयेऽप्यप्रतिमप्रभाव ॥ ४३॥ 


43 You are the father of this world of moving and unmoving bewgs, 
You are sts teacher and the most worthy of honour (therein) There u 
none equal to You Whence can there he another greater w the three 
worlds, O beng of unsurpassed glory ? 


O bemg of unsurpassed glory । You are the father of this world 
of all moving and unmoving bemge You are also the teacher of 
this world Therefore, You are the most worthy of honour in this 
world of moving and unmoving bemgs There 1s none equal to You 
Whence can there be another greater even in all the three worlds f 
No other 18 equa! to You by virtue of even any (single) quality hke 
compassion Whence can there be one greater ? 


तस्माठ्णम्य प्रणिधाय काय प्रसादये त्वामहमीशमीडथम्‌ । 
पितेव पुत्रस्य सखेव aep प्रियः प्रियायाहसि देव सोढुम ॥ ४४॥ 


44 Therefore, bowing down, prostrating the body, I beg pardon of 
You, the pravseworthy Lord It «s proper, O Lord, that You, who are 
dear to me, should bear with me who am dear (to You),U* as a father 
with (hs) son and as a friend wuh (his) friend 


573 Eka’ छ understood by Sri Madhva as an epithet of Sri Krsna, 
meamng the only doer’ Jayatirtha’s gloss explains that e stands for eka ° 
m the sense of‘ one and ka for‘ door’ 

574 ' Priyal priyàyüri a is construed by Sri Riminuj as priyah pnylyo 
lan and by Sri Sankara as pryah priyāyāh arhan In the latter case, Sri 
Kreps is entreated to forgive Arjuna as a lover forgives his beloved Both 
eonstructions are not free from grammatical difficulty 
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Because You are the father of all, the most worthy of espect. 
the preceptor and greater than ali (others) by virtue of quahtier like 
compassion, therefore, bowing down and proctratmg the body, 1 
beg pardon of You, who are the praiseworthy Lord As a father 
and a friend show grace respectively to a son even though he has 
committed an offence, and to n friend, when entieated with prostra- 
tion, even so it 15 proper that You, who are supremely compassionate 
and dear to me, should bas: with ma, who am doar to You m respect 
of averything 


अदृष्टपूव हृषितोऽस्मि दृष्ट्वा भयेन च प्रव्यथित मनो म | 
तदेव मे दशय देव रूप प्रसीद देवेश जगन्निवास । ४५ ।। 


45 J am delighted, having seen what wus unseen befure at the 
same time my mind i greatly troubled with fear Show me O Lord, 
only that (pleasing) form of Yours Be kind, O Lord of the gods, O 
You en whom the universe resides / 


Having seen Your form, unseen beture, extrancly w darfu] 
and extremely fierce, 1 am delighted, that is plonsed At the same 
time my mind is greatly troubled with fen! Hence show ae only 
that very gracious form of Yours Be pleased. O bord of the gods, 
O You m whom the universe resides © Show favour to me 0 You 
who are the Lord even of the gods headed by Brahma and wh > are 
the support of the entire universe | 770 


किरीटिन गदिन चक्रहस्तमिच्छामि त्वा द्रष्टुमह qua । 
तेनैव रूपेण चतुर्भजेन सहस्रबाहो भव विश्वमूर्ते vei 


46 I wish to see You even thus, wearing a crown, holding a mace 
and with the discus in hand O thousand-armed, O You having the 
unsverse as Your body! become again of that very same four-handed form 


[ wish to see You even thus, that 15, a» before, wearing a crown, 
holdmg a mace and with the discus m hand Hence be possessed 
of that very same four-handed form which was shown before 0 
thousand-armed, O You havmg the universe for Your body! The 


— —— QM 00 — 


675 The vooatives in the verse recall verse 13 above and Suef Up (VI 7) 
(T. €) 
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meaning is, Do You, who are now seen with a form having a thousand 
arms and having the universe as body, become possessed of that same 
form (previously shown) "' 


NAA 
मया प्रसन्नेन तवाजुंनेद रूप पर दशितमात्मयोगात्‌ । 
तेजोमय विश्वमनन्तमाद्य यन्मे त्वदन्येन न दृष्टपूवम्‌ ॥ ४७ ॥ 


THE LORD SAID 


£? By Me pleased (with You), this supreme form of Mine, made 
of dazzling light, universal, infinite, primal, and not seen before ‘by 
anyone other than you, has been shown to you through My associated 
qualities O Arjuna’ 


T). form of Mme, which ७ made of dazzling licht, that is, 18 a 
mass of duzzhug licht which is universal, that 15, which forms the 
Self of the universe which m infinite, that 18, has no end this 18 
illustrative ond mesns having no begmung, nuddle, and end = which 
a8 primal, that 1s, which forms the ongm of all bemgs othe than 
Myself and which has not been seen before by anyone other than 
you this same (form) i5 now shown 1o you who ure My devotee, 
by Me who am pleased, through My associated qualities, that 1s, 
through the quahty of willmg the truth which as associated 
with Me 


He (Sri Kisna) then states It is impossible that 1 (an be 
seen as Lam hy all means other than exclusive devotion ” 
न वेदगज्ञाध्ययनैने दानेनं च क्रियाभिनं तपोभिरग्रे. | 
एवरुपश्शक्य भह नृलोके Acc त्वदन्येन कुरुप्रवीर ॥ ४८॥ 


48 Not by (study of) the Vedas, (by) the sacrifices, or (by) recitala 
of the sacred scriptures, not by gifts, not by rduals nor by fierce austeres 
can I be seen de of this form in the world of men by anyone other than 
yourself, O Arjuna (Kurupracira) ! 


I. of this form, that 1s, as I am m reality, cannot be seen through 
such means merely as (study of) the Vedas, (performance of) sacrifices 
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etc. by any one who i5 without exclusive devotion and who is other 
than yourself who are full of devotion to Me 


मा ते व्यथा मा च विमूढभावो दुष्ट्वा रूप घोरमीदुड्ममेदम्‌ | 
व्यपेतभी प्रीतमना पुनस्तव तदेव मे रूपमिद प्रपश्य ॥ ४९ ॥ 


49 For you, let there be no fear nor the state of siupefactson um 
seeing this form of Mine, terrible like this Rid of fear and pleased m 
mnd, see again here that very same form of Mine 


Whatever fear and whatever state of stupefaction have arisen 
m you, on account of seeing such a fierce form ax this lot both of 
these cease to be I shall show you that same bonigo form with 
which you have been familhar in the past See then here this form 
of Mine, which 1s that alone 


सञ्जय उवाच-- 


इत्यजुंन वासुदेवस्तथोक्त्वा स्वक रूप दशयामास भूय । 
आश्वासयामास च भीतमेन भूत्वा पुनस्सौम्यवपुर्महात्मा ॥ ५० ॥ 


SANJAYA SAID 


50 Having spoken thus to Arjuna, Set Argo (Vásudeva) showed 
again His own form And He, the Great-souled One resuming agaw a 
benign form, comforted him who tras terrified 


The Lord as the «on of Vasudeva having spokeu thus to the 
son of Pingu, again showed the four-handod form which was His 
own (in lbs present incamat ion) And the Creat-couled One, He 
who wills the truth, comforted him who wus terrified at seeing an 
unfanuhar form by becoming agam of the familia: benin form To 
this Lord of all, the Supreme Porson the Supreme Brahman, who 
has assumed the mortal (human) form for helpmg the world (to 
salvation) and hat become the yon of Vasudeva the four-handed 
form alone ७ His own (m His present meaination) Às a result of 
the entreaty of Vasudeve who was frightened of Kamae two hands 


576 B) Veda ७ meant listemng to the exposition of the meaning of the 
errptures, while * edhyayana’ 1s reciting the sacred texta ' Knyds’ here mean 
rituals other than yaz: as (T. C ) 
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were withdrawn till the killing of Kamsa, and later revealed agam 
Vor this was prayed for “ You are born, 0 Lord, 0 God of gods. 
Withdraw this form bearing the conch, the discus and the mace, out 
of landness Withdraw, O Self of all, this form with four hands 57 
(V. P V 3 10 and 12) Even to Sißupäla, who hated Hun, only 
this form with four hands of the son of Vasudeva was the object of 
moessant contemplation, as stated in. (that form) with four long, 
well-grown arms and bearing the conch, the discus and the mace” 
(V P IV 15 13) ४२१ Hence it 18 stated hore by Arjuna (Partha) 

“of the hame four-handed form (XI 46) 


अर्जुन उवाच- 


दृष्ट्वेद मानुष रूप तव सौम्य जनादन । 
इदानीमस्मि सवृत्तस्सचेता प्रकृति गत ॥ ५१॥ 


ARJUNA SAID 


51 Seng ths human and. benign form of Yours, O Ana 
(Janardana), J have (as 7 were) got back my conscwusness now and 
have come to my normal stat 


Song this form of Yours, which ॥ very bonn, which 1s human 
m configuration, which is exclusively Yours and which 1 endowed 
with grace, tender softness, beauty and such other qualities, the 
excellence of each of which 1s unbounded, I have now (4b it wore) 
got back my consciousness, and 1 have come to my natural state 


श्रोमगवातुवाच-- 


सुदुदर्शमिद रूप दृष्टवानसि यन्मम । 
देवा अप्यस्य रूपस्य नित्य दशेनकाइक्षिण ॥ xs l 


THE LORD SAID 


52 This form of Muu, which you have seen, १8 very dificult to 
get a sight of kren the gods are ever cager ta see this form 


677 In V 3. 10, the prayer is by Vasudeva, in V. 3. 12 by Devaki. Sri 
Kyspa was born with four hands, dressed, bejewelled and armed, In response 
to the prayer of His parents, He became like a normal human child 

578 Later in the verse, it 1s stated that at all times Siéupala could not think 
of anything other than this form of the Lord 
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This form of Mine which you have seen, and which has been 
engaged in ruling everything, which has been the support of all and 
which constitutes the origin of all, it 18 very difficult to catch sight of; 
that 15, it cannot be seen by anyone at all Even the gods are ever 
eager to seo this form but they have not seen st 79 He (Sri Krsna) 
explains why this 16 80 


नाह वेदैने तपसा न दानेन नचेज्यया | 
शक्‍य एवविधो द्रष्टु दृष्टवानसि मा यथा ॥ १३ ॥ 


भक्त्या त्वनन्यया शक्‍य अहमेवविधोऽजुंन । 
जातु द्रष्टु च तत्त्वेन प्रवेष्टु च परन्तप ॥ ५४ ॥ 


53 Not through the Vedas, nor through the practice of austerites 
nor through the giving of gifts, nor through the performance of sacrifues 
ae १ posible for Me to be seen as you have seen Me 


54 But through excluswe devotion, O ipune at is possible ieully 
to know to see and to enter into Me, who am Lhe this 0 harasser of foes! 


Through the Jedas which have become the objects of teuchi 
exposition, study, hoanng, and meditation with muttered prayers 
(japa) and through sacrifices, the giv img of gifts mahing sac nficial 
offermgr and rehgious austerities, carried out by themselves without 
devotion to Me, 80 it is not possible to see Me as Lam m realty 781 
But through exclusive devot ion, 582 it is posible 10 know Me accurately 
by means of the sdstras, to ree Me directly according to the truth 
and to enter mto Me fully Accordingly, there is the S/ text 


579 Nor will they see it, adds Sri Sankara 

380 Learning the Vedas, reflection on their purport and steady meditation 
on the Lord as taught therein cannot by themselves enable one to gain the Lord, 
if one i« without loving devotion Sacrifices, gifts and penance ate helpful in 
taking one to the path of loving devotion and making him progress there 

581 ' Franmdha ıs thos rendered by Sri Ràmünuja Sn Sankara glosses 
it as‘ es-naripaprabira* as characterised by the universal form 

582 Exoluzive devotion that is, devotion having no other object in view, 
is here declared to be the means for knowing, seeing and entering into the Lord 
T ( pointe out that the devotion needed at each of the three stages 15 different 
At first there is a devotion which arises from the effect. of virtuous actions In 
earlier births and from conversation with the devout this 15 helpful in bringing 
about knowledge as taught in the atrae Direct vision of the Lord is brought 
about by devotion marked by an intense desire to see the Lord The highest 
devotion, amsing after such a vision and full of ardour for a complete expenence 
of the Lord, leads to entering into the Lord, the perfect experience of final release. 
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* This Self ix not reached by reflection, nor by steady meditation nor 
by extene hearmg (of the scnptures) Whomsoever He (the Self) 
chooses, hy him alone is He reached To him alone this Self reveals 
His own form " (Aath Up II 23 and Mund Up III 2 3) 58 


मन्कर्मङृन्मत्यरमो मद्भक्तस्स ङ्गवजित । 
निर्वेरस्सर्वभूतेषु यस्स मामेति पाण्डव I १५ ॥। 


केरी He who does work for Me, who holds Me to be supreme who 
१५ devoted to Me who i» free from attachment and who is devoid of hatred 
an relation. to all beings- he O Arjuna (Pindar) attams Me™ 


He who carries out all works like the study of the Vedas as forms 
of worshipping Me— he is one who does work for Me He who holds 
Me to be supreme i5 one to whom I alone am the supreme object of 
all undertakings He who by beng extremely devoted to Me is 
unable to obtam sustenance for himself without. reiting My names 
proming Me, meditating on Me, worshipping Me, prostrating (himself) 
before Me and (doing) other similar ections and who does them cons- 
tantly holding Me as the sole objective (he) is My devotee He 
who is free from attachment is one who on account of Myself only 
bemy dear to him, is unable to endure attachment to iy other object 
He who is devoid of hatred in relation to all beings ts one who on 
account of there Leng no cause for hatred m all beings 1५ devod 
of hatred in relation to them, because his nature 15 ouch as to have 
plearur or pam solely by resson of vinon with or separation. from 
Me, because he thinks of his own sufferings av consed. by hin trans- 
gression and hecause he looks on all bemge us subject to the Supreme 
Person 


He who has become hke this comes to Me that is, attame Me as 
] remam m reality The meanmg is that free from the least trace 
of the fault of ignorance®® and of all other faults without exception, 
he becomes one whose experience 1s exclusively about Me 595 


783 In ५ B , p 18) Sri Rämünujn thur comments on this text For 
It is indeed the dearest one that becomes worthy to be choxen To whomsoever 
He m umurparainglw dear, he alone 1s the dearest to Him ” 

584 7 ( points out that this stanza describes the state of devotion leading 
to entry into the Lord, as stated in verse 54 According to Sri Sankara, this 
verre gives what forms the essence of the HH and leads to supreme bliss 

585 By ‘ignorance ' 14 meant ‘ignorance, mistaken knowledge and such 
things as the effects of karma which cause these (T. C) 

586 This experience 18 that of the released self in mokea 


CHAPTER XJI 


To Arjuna, who wished to see directly the unobstructed sovereign 
glory of the Lord, Nài&yana, who i the Supreme Brahman and who 
constitutes the final goal to those who practise the discipline of devo- 
tion, Hir own sovereign. glory, às it Js m reality, was shown by the 
Lord, wbo wills the truth, and who is an ocean of qualities hko com- 
passion, generosity, affabihty and others each of them bamg un- 
bounded in excellence It has also been taught that real knowledge, 
vision, and uttaminent of the Lord can be obtumed only by one- pomted 
and unmterrupted devotion 


After thus oro explained bow the worship of the Lord m the form 
of devotion on account of the speed with which its own objective 
is accomplished and from the extreme facility with wach it can be 
followed ॥ xupeno: to meditation on the self which constitutes the 
means for the uttamment of ihe self the means of wortluppmg the 
Lord the practico of meditation on the self for one who 15 not capable 
of thas (worship of the Lord) and the requiraments therefore. (se, 
for meditation on the self) * 


The superiority of the worship of the Lord on account of the 
superionty of the object of worship who constitutes the goal of reshsa- 
tion, has indeed been taughiin ' He who with his mner self directed 
to Me, has irdour and worships Me- he is deemed by Me tho most 
accomplished as compared with the yoypns and also with all others” 


(VI 47) 


अर्जुन उवाच- 
एव सततयुक्ता ये भक्तास्त्वा पयुंपासते | 
ये चाप्यक्षरमव्यक्त तेषा के योगवित्तमा ॥ ? ॥ 


ARJUNA SAID 


} Those devotees who (desirous of being) ew: united (uth You), 
worship You +n thts manner, and those who meditate or the indestructible 
and unmanifested (self) of these, who are the best knovwers of the way 
to realssation ¢ 


587 Vide G &. (10). The orrterion for the superiority of bhabh-yogs, as 
taught in VI 47, 18 different. 
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Those devotees who, in this manner, that is, in the manner taught 
m such passages as He who does work for Me (XI 55) and (desirous 
of being) ever united. with (You), that is, holding none other than 
You, the Lord, as the supreme object of sttaimment, worship You 
fully—(You) who are an ocean of endless qualities like grace, affability, 
omniscience, the ability to will the truth end others, and who are 
endowed with all sovereign power and those who meditate on the 
mdestructible, that is the essential nature of the individual self 
and what is the sume, the unmanifested, that 1s that thing whose 
nature does pot become clearly manifest to the eyes and such other 
organs of external perception —of there two, who are the bast knowers 
of the way to realisation ^ The meunmg 1s, Who roach sooper 
ther own goal?" For He (Sri Krsna) makes clear later m the 
statement, I become before long, O Partha " (XII 7), that knowing 
best the way to realisation is with reference to the speed (of attam 
ment) १११ 


श्रीमगवानुवाच-- 


मय्यावेश्य मनो ये मा नित्ययुक्ता उपासते । 
श्रद्धया परयोपेतास्ते मे युक्ततमा मता dioi 


THE LORD SAID 


2 Thom whe (desirous of bv ing) ever united (with Me) and endowed 
unh supreme faith worship Me, firing their minds on Me (as the goal 
of attainnunt)--these are considered by Me the best among all striving 
for realisation 


They an considered. Ly Me 1७ bo the best morg all striving 
for ७७11001 who, fixing then nurds on Me, on recount of My beng 
gxceadirgly dear to them berg endowed with supreme faith and 
bemg ever united (with Me) thet ss bomg desirous of eternal umon 


588 According to Śri Sankara, the two lasses of devotee» dealt with here 
are those who meditate on vt v r pa and thore who "(९६ to realise the Nirgugo 
Brahman the Absolute without attributes Sr Madhva understands hy the 
aksara and tho ayakta Sri the divine consort of the Lord and the deity presiding 
over matter 

589 In Vi 47 the superiority of the worship of the Lord is demonstrated 
on the ground of the supenonty of the object of worship Here the difference 
between the quest for God realisation and the quest for self realisation ae regards 
rapidity of attainment 18 raised 
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with Me worship Me The meaning 10 that thore who wordup Me 
fixing on Me a mind having for the subject of sts thoughts the rupreme 
goal to be attained - they attim Me dei) and before long 


ये त्वक्षरमनिर्देश्यमव्यक्त पर्युपासते । 
स्ेत्रगमचिन्त्य च कूटस्थमचल ध्रुवम्‌ ॥ ३॥ 


सन्नियम्येन्द्रियग्राम Wd" समबुद्धय | 
ते प्राप्नुवन्ति मामेव सवभूतहिते रता ॥ ४ ॥ 


क्लेशाऽधिकतरस्तेषामव्यक्तासक्तचेतमाम्‌ | 
अव्यक्ता हि गतिदु ख देहर्वाद्ररवाप्यते ॥ ५॥ 


3 But those who meddate on the andestiuctible (self) whieh 18 
moapable of verbal dehnetion, unmanfested present ereryuhere um- 
thinkable common (to all things), nuf, aud fo uly enduring 


रब Hoving subdued «cll all ther senses and looking alike on all, 
they, intent on the welfare of all bongs, attain Me alone 


5 The difficulty is greater for those hos minds are attached to 
the unmonifested For the path relating to the tft j, is reached 
with difficulty ly those wha aie „Hil- 


Those who, having subdued well oh the senses that is, having 
restramed well the ever and all other organs of sense from thor Pinc- 
tions, Jookmg ahke on all hinge, that is, on account of the selves heme 
solely of the nature of knowledge lookmg thke on all selves present 
everywhere m the bother of gods and other beuge who are different 
from one another m form and im consequence thereof intent on the 
welfare of all bemgs that is free from seeking please m harm 
befalhng all bomgs, the pleasure m such harm to all beings being 
Indeed due to the selves bemg mistaken for the varied forms of gode 
and other bemgs they who in this menner meditate on the mder- 
tructible, that 15, on the nature of the individual self which i m- 
capable of verbal definition m the sense that by reason of its hang 
(m its essential nature) other than the body at cannot be defined by 
such words as ‘god’, etc „% which because of this undead 1s not 


—— — — — 


500 duch words may denote the self mediately through the body, but the 
self, free of contact with the prakrh and revealed in its essential nature, cannot 
be so denoted ७० distinct from matter (7' C) 
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clearly manifest to the eyes and other such organs, which is present 
everywhere and unthinkable, that is, though existing everywhere, 
namely, in the bodies of gods and others incapable of being concoved 
by everyone of those forms, on account of its helonging to a different 
category of things altogether , which 1s therefore common, common 
to all things, the meaning bemg that it 1s not connected with un) 
of the forme peculiar to gods and others ® which 1५ immovable 
m the sense that on account of its bemg not subject to modifications 
it does not deviate from ith own particular form, and which is hence 
firmly enduring, that 16, 15 eterna] 


They who machtate on the mdestructible self in this manner, 
they too attam Me alone The meaning 15 that even they??? assuredly 
realise the self as free from subject to birth and death and similar 
m form to Me Hereafter He (Sri Krsna) will refer to “those who 
have attamed the sume quahties that characterise Me™ (XIV 2) 
The Frutti aleo teaches “(The wise man) being untainted attains 
the highest degree. of equality (with the Brahman) ' (Mund Up 
IN 1 3) 


Accordingly, He (Sri Kisna) will epeak of the Supreme Brahman 
being different from the freed soul, which is meapable of mutation 
and is denoted hy the word, indestruetible (or adgara), गा." That 
which is hko something uniform and homogeneous ~ (manly the 
emancipated self) ss caled the indestructible The Highest Person 
16 Other (than the destructible’ and ' indestructible’ soul) " (XV 
16 7) But, m the teaching concerning the adgera given m “And 
that is the higher (science) by which that Akgara is known "° (Mund 
Up | 1 5) what i indicated by the word. Aha, i5 the Supreme 
Brahman Himself, becaure of His being the source of all created beings 
and possessing such otber characteristics 55 


501 The welf is common’ in the sense that it is capable of entering into 
all kinds of bodies one after another Sri Sankara takes kviastha, to mean ' seated 
in maya’ or remaining unchanging like a heap’ Fri Madhva renders the word 
as' presiding over space ' 

592 Even though they «eek something other than Myself (+e , the state 
Of kasvalya) 

393 Vide note 547, and S B (I 2 22-24), where Mund Up (I 1) us discussed 
‘lhe Aksara mentioned in 1 1 5 18 described as the source of the universe in 
I 1 7-8 “ Just as the spider sends out and withdraws its thread just as herbs 
spring out of the earth, just as the hair on the head and the body grow from a 
living person, even so this universe springs out of the Aksara The Brahman 
grows by tapaa Material elements (anna) are born out of Him from material 
elementa are born life, mind, embodied souls, various worlds and the im mortality 
arising from ritualistic works” 
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The trouble is the greater for those whose minds are attached 
to the unmanifested The path leading to the unmanifested is the 
functioning of the mind with the unmanifested as its object. It 1s 
atte med with difficulty by emboided beings, who have the erroneous 
view that the body ıs the solf For embodied beings look upon the 
body alone as the self 


He (Sri Kysna) now teaches very clearly how the worshippers 
of the Lord are the best knowers of the way to realisation 


ये तु सर्वाणि कर्माणि मयि सन्यस्य मत्परा । 
अनन्येनैव योगेन मा ध्यायन्त उपासते ॥ ६ ॥ 


तेषामह समुद्धर्ता मृत्युससारसागरात्‌ | 
भवामि न चिरात्पार्थ मय्यावेशितचेतसाम्‌ ।। ७ ॥ 


6 But those who, making over all actwns to Me and holding Me 
as the supreme (goal), worship Mc meduating on Me with ezclumve 


devotion 


7 Of these whose minds are fixed in Me I become before long the 
redeemer from the fatal sea of recurring births and deaths 


But those who, with a mind fixed on the Supreme Self and holding 
Me to be supreme, that 15, having Me for their sole object of attam- 
ment, make over to Me all thor works, consisting of secular actions, 
such as eating. which aie intended for supporting the body and contri- 
bute to the maintenance of bodily hfe, and Vedi rites hko sacrifices, 
gifts, fire-offorings, austerities, otc , along with their ossential founda- 
tions and their purposes, and worship Me, meditating on Me with 
exclusive devotion that is, with devotion havirg no other object 
to serve, the meaning berg that they worship Me, carrying on medita- 
tion, wortlup, prostration, praising (Me), uttering (My) names and 
similar acts of devotion which are by thomseh es oxtremely dear to 
them and are equal to the object of atterrmont of these (devotees)— 
to them, I become before long the redeemer from the sea called samsáro 
which, by reason of its being opposed to the attainment of Myself, 
18 fatal 


594 ' Sa büramáme is explained by T. C. as ' sandhydoan 
„along with the twilight prayers’ These foundational rituals qualify one for 
the performance of other rituals 
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मय्येव मन आधत्स्व मयि बुद्धि निवेशय । 
निवसिष्यसि मय्येव अत ऊध्वं न सशय' ॥ ८॥ 


8 Fix your attention on Me alone direct your will to Me There- 
after, you will lwe in Me alone (About this) there +s no doubt 


Fix your attention on Me alone, because of My berg the unsur- 
passed goal of human endeavour, being easy to attain and being 
attamable without delay , that 38, fix your attention in profound 
contemplation on Me alone Direct your will to Me that 18, make 
up your mind that | alone am the supreme object of attamment 
Thereafter, you will hve im Me alone % The meamng is that you 
will hve in Me only, after fixing your attention on Me, preceded by 
a conviction that ] alone am the suprome object of attumment 


अथ चित्त समाधातु न शक्नोषि मयि स्थिरम्‌ | 
अम्यासयोगेन ततो मामिच्छाप्तु धनञ्जय ॥ ९ ॥ 


9 If now you are unable to fir your mind on Me m profound 
contemplation, then seek (lit wish) to attam Me, O Arjuna (Dhanañjaya), 
by the practice of repetition 


If now, „ once you are unable to fix steadily your mind on 
Me m profound contemplation, then seek to ittam Me by the practice 
of repetition १9 That is, seek to attam Me, after gettiwrg, through 
the repeated practice of remembrance, full of axceeding love, (ont en- 
tration of mind steadily on Me, who am the ocean of innumerable 
qualities arising from My own nature, hike beauty, affability, fnondh- 
ness, parental affection, compassion, sweetness, majesty, mugnanimuity, 
herowm, valour, overwhelming might, omaiscjence, the ability to 
satisfy all desires the capacity to will the truth, sovereignty over 
all, the quality of being the cause of 211,59 etc , each of which i of 
unbounded excellence, and who am opposed to all that 10 evil 


595 Sri Sankara takes atu urdhvam' to mean after death 
306 T C explains this as meaning either that the aspirant wil] feel almost 
like a realised self or that he will be free from fear of failure in bis efforts, ete 


597 ' AbAyása yoga 1४ the yoga which consists of repeatedly «eeking to 
keep the mind fixed on the Lord (T C) 

598 The reference to the Lord being the cause of all evokes wonder aa well 
aa fhal affection (T. 0) 
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अम्यासेऽप्यसमर्थोऽसि मत्कर्मपरमो भव । 
मदर्थमपि कर्माणि कुर्वन्‌ सिद्धिमवाप्स्यसि ॥ १० ॥ 


10 I/ you are unequal even to repetstuon, then become wieni on 
domy works for Me Even doing works for My sake, you will atiam 


SUCOERE 


If then you are unequal even to repetition of remembrance in 
the above manner, become intent on doing works for Me My works 
are such activities ax bvildmg temples, making gardens (therefor), 
placing lights (therem), sweeping, sprinkling water over and plastermg 
(the floor), gathering flowers (for decorating My images), undertaking 
My worship, uttermg My names, circamambulating (My temples), 
priming (Me), prostrating (before Me), etc Perform these, as they 
are extremely dear Even domg works for Me, finding them to be 
axtremely dear, you will, without delay, get your mind steadily fixed 
in Me, after practising repetition, and will attain success in the form 
of attaining Me 


अथेतदप्यशक्तोऽसि कतुं मद्योगमाश्रित । 
सवंकर्मफलत्याग तत कुरु यतात्मवान्‌ ॥ ११॥ 


11 If you are unable to do even this, depending on the drscyplene 
(af devotion) leading to Me, then, with a controlled self, qwe up the frusts 
of all actions 


If you are unable to do even this, depending on the discipline 

leading to Me, if you are, that is, unable to do even works for My 
sake which constitute the sprout of the discipline of devotion after 
taking up the discipline of devotion m which I am made the sole 
object of love by meditation on My qualities—then, talang up the 
discipline for the attamment of the mdestructible self which 1s taught 
In the group of the first six chapters (of the Gua), which conamtf of 
meditation on the essential nature of the self and which gives rise to 
devotion to the Lord and as the means therefor, give up the fruits 
of all works 59? 
599 Performing the Lord's works 16 the sprout’ of bhakt-yogo That 
being found impossible, the aspirant 1s advised to take up barma-yogs which 18 
the sprout’ of the yoga of self-reslisstion (T. C). This latter yoga can lead 
to the disciplines of both the kevala and the DAakh-yogw. 
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For the state of mind which holds Me, on account of My being 
exceedingly dear, as the only object of attainment arises only m 
one all of whose sins have been destroyed without exception One 
with a controlled self 10 one whose mind 18 well subdued When the 
individual self is directly seen as of the nature of bemg solely dependent 
on Me, after all that veil it, hke ignorance (or the delumon of mi- 
taking the body for the self) have been removed by meditation on 
the self, brought to success with the help of works performed without 
attachment to fruits and as worship of Myself then supreme devotion 
to Me will arise by itself 


Accordingly, He (Sri Krsna) will touch m the passage comtuenc un: 
from Man attams perfection by worshipping Him by his own duty" 
and ending with " Having given up (egotism, etc ) and being free 
from the sense of possess on and tranquil. one becomes fitted for the 
state of the brahman (or the self mite pure state) Having realised 
the state of the brahman, and being tranquil m spint, he neither grevas 
nor desires The same to all bemgs he attams supreme devotion 


for Me" (XVIII. 46-54) 


श्रेयो हि ज्ञानमम्यासाज्ज्ञानाद्धधान विशिष्यते । 
घ्यानात्कमफलत्यागस्त्यागाच्छान्तिरनन्तरम्‌ ॥ १२॥ 


12 For knowledge (of the self) is better than the repeated practice 
(of remembrance of the Lord) Meditation ix esteemed higher than 
(thes) knowledge and pring up the fruas of all works than meditation 
From (that) pong up (of the fruits of works) peni soon (results) 


Knowledge of the self m direct heat ion, resulting from 
meditation on the essential nature of the indestructible (self), indeed, 
excels, in bringing about the welfare of the self, the practice of re- 
membrance (of the Lord) which ws difficult on account of its laek of 
exceeding love (for Him) Meditation on the self, indeed, in bringing 
about the welfare of the self, excels such knowledge of the self in 
direct realisation as is imperfect Works, indeed, form the means 
therefor and performed with renunciation of the fruity @ excel such 
meditation when it ıs Imperfect 


600 Sri Sankara says that here we have a compliment paid to the renunciation 
of the fruits of all actions with a view to stimulate people to adopt it Through 
this compliment, karma yoga ıs really recommended fri Madhva also takes 
the view that the praise of sarva-barma-phala tyåga is merely complimentary 
What 1 really sought to be conveyed 1s that meditation, united with renunciation, 
is better than mere meditation 
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The peace of mind from the destruction of sins will come only 
after the performance of works without desire for fruits When 
the mind 18 trenquil, meditaticn on the self is accomplished From 
meditation arises knowledge of that (self) in direct realisation From 
that knowledge in direct realisation armes supreme devotion Ia 
this manner only the discipline interded for the reelsation of the 
self 18 good for one who 1s incapable of tho prectice of loving devotion 
(to the Lord) And to one who is practising the discipline for the 
attainment of the elf end whose mind 34 not trancuyl, devotion to 
works, withont desire for fruits and melydirg m n knowledge of the 
self, 18 good for attaring (*uccoss Im) the disciphno (for the realisation 
of the self) 9! Such 10 the meaning 


He (Sri Krsna) deeribes the qualities to be acquired by one 
devoted to the discipline of performing works, without attachment 
to the fruits © 


अद्वेष्टा सर्वभूताना मैत्र करुण एव च | 
निर्ममो निरहद्धारस्समदु खसुख क्षमी ॥ १३॥ 


सन्तुष्टस्सतत योगी यतात्मा दुढनिश्चय । 
मय्यपितमनोबुद्धियोँ मद्धक्तस्स से प्रिय ॥ १४॥ 


4 He who hus no hatred in relation to all beings, who ss friendly 
and merciful (towards them) who is free from the sense of possession 
and egotism, to whom pain and pleasure are alike who iw patient 


l4 Who as contented, who 1s always gen over to meditation, who 
has a controlled self, who has firm conmetions, whos attention and 
intelligence are deduated to Me- that devotee of Mine who w like this, 
ss dear to Me 


601 The sevora! steps enumerated are in order the performance of works 
without desire for fruits, tranquillity, meditation on the self, self realisation and 
devotion to the Lord 

602 Aocording to Sri Sankara, in the verse 13-20 we have a description 
of the multitude of duties which lead the meditators on the Nerguna-Brahman 
directly to 1mmortality 7 C makes ıt clear that the repeated reference to 
that devotee of Mine who 18 like this’ in verses 13-19 must he deemed to refer 
to the element of devotion in burmn. von Sri Madhva thinks that verses 13-20 
describe the follower of bhakts-yoga 
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That devotee of Mme“ who 1, like this, who wordups Me in 
thin way through karma-yoga, he is dear to Me He has no hatred 
m relation to all beings, that is, in free from hatred aven in relation 
to those who hate him and those who hurt him He thinks, “ These 
beings hate me and hurt me, prompted by the Lord in accordance 
with my own transgresuons ` He in friendly, showing a fnendly 
disposition to all beings, even to those who hate him and hurt him 
He 1s merciful showing mercy to them when they ure uff ring He 
18 free from the sense of possesion that is, he 16 froe from the sense 
of possession with reference to his body, his senses and all things 
connected with them Hels free from egotism, devoid of the wrong 
notion that the body is the self Hence pam and pleasure are 
alike to him he In free from the exaltation and depression arising 
from the pain and pleasure which come from his volitional actavities 99 
He is patient not being affscted even by these iwo (1€, pleasure 
and pain) produced by the contacts (of sense-objects), which are 
unavoidabl 


He is content thut is, content with whatever thing needed for 
the maintenance of the body i& received by him by chance % He 
1s always given over to meditation, always intent on reflecting about 
the self as distinct from and freed. of contact with the prakrts * 
He has u controlled self, the working of his mind is regulated १०१ 
Ho has firm conviction, that 15, he has firm convictions about the 
teachings given m the science dealing with the self His attention 


003 The bhalts included in karma yoga is what it montioned here and in 
succeeding verses (T () 

604. Sri Sankara renders ' nirahankora ux“ free trom the notion of * 1 
This 18 in accordance with his philosophical position that the individuality of 
the individual self ıs due to the limitation imposed by the principle of ahankira 
on the one and only principle of undifferentiated coneciounness Sri Rámünujaa 
v ew 18 that the notion of individuality in the individual self persists oven in 
the state of final release, and that alutkara merely leads to the confounding of 
the body with the self Both the positions are set out in S B (111) 


005 The pain and pleasure mentioned here arise from egoism and the sense 
of possession (T C) 

606 The phrases used here recall IV 12 and look forward to XIII 19 

607 The meditation here mentioned 18 not formal yoga, but the reflections 
leading lo it (T C) 


608. Freedom from thinking over things which are not the self : implied 
here (T C) 
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and mtelligence are dedicated to Me % that is, his attention and 
mtellgence are dedicated to Me in the faith, The Lord, Vasudeva 
Himself, is worshipped through works carried out without desire for 
fruits And (so) worshipped, He will bring about fcr me direct vision 
(of the self)“ 


यस्मान्नोद्विजते लोको लोकाम्नोद्विजतै च य | 
हर्षामर्षभयोद्वेगैमुक्तो यस्स च मे प्रिय ॥ १५॥ 


15 He from whom the world ts not afflicted and who does not afflict 
the people, who +s free from joy and Jealousy, fear and dwgust—he, too, 
१४ dear to Me 


That person who 18 devoted to the disciphne of works and through 
whom as a causo the world is not afflicted - the meaning being that 
he dow not do any work at all causing affliction to the world who 
does not get afflicted by the world as a cause, that 15, m relation to 
whom the whole world does not do any work cavomg affliction through 
the conviction of his being free from enmity towards the world १७ 
and who therefore 18 free from joy towards someone, jealousy towards 
someone, fear towards someone and disgust towards someone-- even 
he who ts like this 15 dear to Me 611 


अनपेक्षश्शुचिदेक्ष उदासीनो गतव्यथ d 
सर्वारम्भपरित्यागी यो मद्भक्तस्स मे प्रिय ॥ १६॥ 


Jb That devotee of Mine who has no desires, who 18 pure, skilled, 
end fferent and free from distress and who qwes up all undertakwgs— 
he +° dem to Me 


He who has no desires, that ie, who hus no desires with reference 
to everything other than the self who is pure, that it, whose body 
has been nomished by things enjomed (as fit for the purpose) in the 
Sasiras who 1s skilled, that ie, who 19 competent in doing actions 
enjoined by the édstras who 1s indifferent. everywhere (ve, about 
other things) who i5 free from distress at the sufferings from heat, 
cold, contact with rough thmgs and such other experiences which 


6098 The faculty of attention 1s dedicated to the Lord when attention 18 
directed to Him aa the object of worship that of intelligence, when there is 
the conviction that He is the yiver of all fruits (T C) 

610 What 1s enjoined on the karma yogin is that he must behave in such 
a wat the whole world is convinced that he means no harm toit (T C) 

tll Une who fits tho description given in verse 15 18 dear to the Lord, even 
though he lacks the qualifications set ont in verses 13 and 14 (T C) 
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cannot be avoided m tho course of carrying out works enjomed by 
the śãstras who gives up all undertalongs, that is, who gives up all 
undertakings which consist of actions other than those enjomed in 
the édstras—- he who is such a devotee of Mine, bo is dear to me 


यो न हृष्यति न द्वेष्टि न शोचति न काडक्षति | 
शुभाशुभपरित्यागी भक्तिमान्‌ यस्स मे प्रिय ॥ १७॥ 


17 He who full of devotion (for Me), feels neither joy nor aversvon, 
neither greves nor desires, and who ques up both what 18 meritorious 
and what 18 sanful- he is dear to Me 


He who does noi feel jos, that 1s, that karma-yopm, who getting 
all those things which are the cause of Joy im men does not feel Joy 
who feels no aver ion that is, does not hate, after getting anythmg 
which is not liked who, . fter experiencirg that which is the cause of 
gnef in men like the lo s of wife, son, wealth etc , does not gneve 
who does not desire for anything of that kind, not already obtained 
by him (the loss of which will cause grief) and who gives up both 
what is meritorieus and what Js sinful, that im who because even 
with reference to pinya there is no difference m being the cause of 
bondage like ain gives up both (punya and sm) ®2 he who is like 
this and full of devotion (for Me), he is dear to Me 


समश्शत्रौ च मित्र च तथा मानावमानयो |d 
शीतोष्णसुखदु खेषु समस्सद्ध विवजित ॥ १८॥ 
नुन्यनिन्दास्तुतिमौनी सतुष्टो येनकेनचित्‌ i 


अनिकेतस्स्थिरमतिर्भक्तिमान्मे प्रियो नर ॥ १९॥ 


18 He whe as alike to foe and friend, ar also tn honour and 
dishonour, who is alike in cold and heat and paru and pam who 
18 free from all attachments 


IY 70 whom censure and praise are equal who i silent (when 
prasaed o; blamed) content with anything whateva, who has no home, 
and who is of a steady mind and devoted to Me he i« dear to Me १ 


612 T C quote. Ch Up (VITL 4 1) " To one who attains the Bridge 
(or the Brahman) there ts no old age, no death, no grief, no mentorious 
deed, no sinful deed all nn turn away from him Even meritotious or virtuous 
deeds am called ‘ain’ here because they produce, when performed with a view 
to ensurv happiness here or to win Srarga effects which hinder salvation 

013 T C states that, according to Y àdavaprakăéa, verses [8 und 19 refer 
to the saretic 
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By the passage beginning with, “He who has no hatred in 
relation to all beings’ (XII 13), has been taught freedom from 
hatred and other such feelings towards foes, frends etc Here n 
m taught that the possession of everness of mind, even when they 
(+e , such persons) are near, I far superior to that (+e, the qualities 
taught above) One who nas no home 18 one who 18 free from attach- 
ment to home and such other things because of his being of a steady 
mind m ;elation to the relf On account of this, he 1s alike even 
in honour and dshonour He who is hike this and ७ fall of devotion 
(for Mo), he is deni to Me 


He (Sn Krsna) sums up in accordance with the begmnmg 
(of this chapter), demonstratirg the superiority of one devoted to 
the disciphne of devotion 10 this devotes of the self ९५ 


ये तु घर्म्यामृतमिद यथोक्त पयुपासते । 
SEMA मत्परमा भक्तास्तेऽतीव मे प्रिया ॥ xo ॥ 


30 But those devotees who adopt this nectar of virtuous conduct 
as taught above, who are full of faith and who hold Me as the highest 
they are erceedingly dear to Me 


But thore who adopt the discipline of devotion," which 18 the 
nectar in accord with virtuous conduct, that 1s which is m accord 
with virtuous conduct ard Js nectar, and which, though the means, 
18 equal to the object of attan mont (m being desirable}—{adopt it) 
as taught above, that rs, in the manner stated in the passage boginning 
with, Those who fixing thor minds on Me (XII 2),- these devot et 
are exceedingly disi to Me 


614 Ab the begimomy of this Chapvor. one who meditates on the golf with 
a view to attain kawalya has heen taught to be inferior to the follower of bhakts 
gogo Then the attributes of one meditating on the «olf ax & part of karma-yoga 
have been described Now the Chapter concludes with praise of the follower 
of (ka. yoga 

015. Sri Rämänujn takes the person referred to in verse 20 ax the follower 
of karma yoga described in verses 13-10 Thie view allows full force being given 
to the disjunctive particle, tu“, in the verse It stresses also the distinction 
between the devotees of this verse who are exceedingly dear to the Lord, and 
the devotee of verses 13-10 who 1s merely dear Sri Sankara and Sri Madbva 
regard verses 13-20 an dealing with a single subject 


CHAPTER XIII 


In the first group of mx chapters has been taught the realisation 
of the real nature of the individual self Ly the seeker as formirg an 
essential ingredient m the worship of Vasudeva, the Lord who 1s 
the Supreme Brahman and 15 the supreme object of attammont, and 
as capable of being accomphhed by the two ducrplnes known as 
jfüna-yoga and karma-yoga 114 And in the middle (group of sx 
chapters) the discipline of tho yoga of one-pointed ard unmtorrupted 
devotion, attained as a result of the kuowledge of the true nature 
of the Lord, who constitutes the lughest goal, ard of His glory, has 
beon taught It has also been pointed out secondarily that for those 
who long for pre-eminent sovermgn power end for those who long 
merely for tho tote of self-sufficient rolation (Aavalya) of tho ralf, 
the discipline of devotion. (bhakti-yoya) w the means of attammng 
their eeveral objectives 


Now, in the next group of six chapters the iwal nature of the 
prakrts, of the solf, of the universe which consiste of these m combi- 
nation, and of the Lord, the essential charactor of (tho dieciphnos of) 
karma, jfidna, and bhakt and the methods of edopting thon- all 
of which have been taught iu the (first) two groupe of six chaptere- 
are thoroughly examined 9. In regard to this (thid group of mx 
chapter) m the thuteonth (chaptor), the attributes of the body 
and self, a thorough examination of the real nature of the bedy, the 
moans for attaming the «elf frecd of the body, tho investigation of 
the real nature of the self in a state of separation, the cause for the 
association of such a self with onenimate matter, end the method of 
reflecting over the distinction (between the body and the self) are 
all dealt with 4 


श्रीमगवातुवाच-- 
इद शरीर कौन्तेय क्षेत्रमित्यभिधीयते । 
एतद्यो वेत्ति त प्राहु क्षेत्रज्ञ इति तद्विद ॥ १॥ 


616 VideG S 2 

617 The thorough exsmination or tidodhana consists iu clearing, ali doubts 
about earlier teachings, by making clear what has been implied, enunciating 
what has not been stated and supplying what is needful for completion of the 
sense (T. C) 

618 Sri Rámánuja s introductory remarks are based on G S 2-4, 27 and 17 
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THE LORD SAID 


J Ths body, O Arjuna (Kaunteya)! w called the ksetra (1e, 
the field) Those who know this (self) apeak of hum who knows ४ as 
the ksetrayfia (the knower of the field) 


This body, which 1» cogmsed along with the experienemg self 
by means of grammatica] equations hke ‘Iam à god’, I am à man, 
‘Iam fat’, and ‘1 am lean’, is described by those who know the 
true nature of the body as tho field for the expenence™® of the ex- 
periencing self who is a different thing (from the body) Those who 
know this, that 16. thore who know the true nature of the self, demgnate 
as the ksetrajg (or the knower of the field) hum who knows it (se, 
body), both organ by organ and as an aggregate, in such ४ wiy as 
to enable him to claim, “ E know this’ , and who, because of his being 
the knowor, is an entity different from thir (body) which ia the object 
to be known 


It 15 true that at the time of apprehending objects hke the pot 
which are different from the body, the cogniser ° pprehends the knowmg 
self through a grammatical equation. with the body to the effect, 
" ] who am a god, or I who ama man know such things as the pot ° 
But, because at the time of experiencing the body he experiences 
even the body as an object of knowledge, hike the pot and other things, 
thus, “I know thie (body) — the body also, on account o! its being 
the object of knowledge, 15 a different thing from the knowmg self 
Hence, the ketrajfia who 1s the knower is other than the body which 
15 an object of knowledge, hke such objects as the pot 


But the cognition. by a grammatical equation is explamed by 
the body being really incapable of existing separate fiom him (the 
knower of the body), for the reason that the body has the primary 
character of being an attribute of the self like ox-ness and other 
(generic) attributes Therem, because the distinctive form of the 
knower (or the individual self)* ıs not within the scope of the eyes 


619 Sri Sankara says that the body 19 called the ksetra, because (1) i$ 18 
protected from injury, (11) it 18 destructible, (11) it te liable to decay and (iv) the 
fruts of karma are reaped in it as m a field The Doaitins derive the meaning 
of keeira from the Lord dwelling in it 


620 ‘This uncommonness of form consists of the soul having such attributes 
as being eternal, subtle and of the nature of knowledge (T C) 
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and such other organs of sense and because he can be the object of 
perception (only) to the mmd refined by yoga, 1 fools see the knower 
only as of the form of the prakr on account of the mere presence 
of the prakyts (in union with him) Hence He (Sri Krsna) will 
teach later on in the Gità The deluded do not see that (self) which 
18 associated with the gunas, whether it 18 going out or staying or 
experiencing But those who have the eye of wisdom, zee (XV 10) 


क्षेत्रज्ञ चापि मां विद्धि सर्वक्षेत्रेषु भारत । 
क्षेत्रक्षेत्रज्ञयो्जञान यत्तज्ञान मत मम ॥ २॥ 


3 And know, O Arjuna (Bharata)! the Kgetragiia within all bodies 
also to be Myself That knowledge which 1s of the body and the hnower 
of the body is, en My view, (the highest) knowledge 


Know as Myself the ksetrajita also who ıs of the sole form of 
the knower in all bodies like those of gods and men That 1s, know 
hun as having Me for his Self By the word ‘also’ (aps) in “ And 

the ksetrayfia also," it 18 made out by implication that it has 
been taught, “know the kgetra (or the body) also to be Myself ” *2? 
Just as the body, by reason of its having primarily the character of 
an attnbute of the ksetrajfía, cannot exist independently of it, and 
hence can be denoted only through a grammatical] equation with it, 
know that likewise hoth the Metra and the kgetragña, by reason 
of thar having primarily the character of My attributes, cannot exist 
independently of Me and therefore can be denoted only by means 
of a grammatical equation with Me 


The Srut: texts declare that the Asefra, which is on aggregate 
of the earth and other elements, and also the Agetrajfíia have the 


621 This 18 1n reply to a posable objection, Which may be sct out thus 
When a white oa 15 cognised, there 18 cognition of something qualified by u hitenoas 
and oxness. But when one cognisea oneself as a man, the cognition is not of 
the form that he is something qualified by the attribute of the human body 
On the other hand, the cognition, * I am a man’, bas reference only to a mass 
of matter qualified by the attribute of human-ness The human body, so cognised, 
is not peroetved to be the attribute of anything else (T C). 

622 Sri Sankara writes " He who is the Ashetrayha im all the L«etras and 
who is differentiated by the many limiting conditions in the form of letras 
from Brahmi down to a clump of grass—know Him to bo (really) free of the 
differentiation caused by all the limiting conditions and beyond the range of 
the ideas conveyed by such words as existent and non existent’ Such w 


the purport.” 
BG —1 
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Lord for their Self, on account of their being fundamentally of the 
essentia] nature of the Lord's body n such passages as that begmning 
from, Hs who dwelling in tbe earth 1s within the earth, whom the 
earth does not know, whose body the earth 1s and who rules the earth 
from within, He is your Internal Ruler and Immortal Self (Brh. 
Up. III. 7. 3), and ending with, He who dwelling in the individual 
self is within the self, whom the self does not know, whose body the 
solf is, and who rules the self from within, Ho 18 your Internal Ruler 
and Immortal Self (Mddh. Brh. Up III. 7 22) It is this abidance 
of the Lord as the Self of all knowers of bodies by reason of His being 
their interna] controller, which 1s the cause of His being denoted by 
grammatical equations with them 


While teaching earber and later to the offect, “I am the Self, 
O Gu dikes ! seated in the hearts of all beings (X. 20), There 
18 nothing, movable or immovable that can exist without Me (X 
39), and “I stand regulating and controlling 411 this universe with 
but a fraction (of My power) (X 42.)—1 the middle He denotes 
(Himself) by grammatical equations ın "I am Vignu among the 
Adityas (X 21), and similar statements. 


That knowledge relating to discrimination between the body 
and the knower of the body and relating to both of them having 
Me as their Self, which has been taught—in My view, that alone is 
knowledge worthy of bemg acquired 


Some say: l “ By the grammatica] equation, ‘Know also the 
knower of the body to be Myself,’ oneness (between the individual 
self and the Supreme Self) is to be understood Hence it is to be 
granted (even by you) that only for the Lord who is Existence, through 
ignorance, tbe state of the kpetrayfia (+ ८ , the individual soul) arises 
as it were (and not in real truth). This teaching of oneness is for 
removing that (ignorance). By this teaching of the Lord, who 18 
most worthy of confidence, the delusion of being the Hetraa comes 
to an end, just as by means of the teaching of one who 1s worthy of 
confidence, which 18 to the effect, ‘ This 18 a rope, and not a serpent,’ 
there is cessation of the delusion of (cognising a rope as) a serpent ” 


623. Thus theee grammatical equations are shown to be based on the fact 
that the Lord abides as the Selfin all. See Notes 507 and 509. 

624. The Adeains and the followers of the schools of Bhiskarms amd 
Yadavaprakiés are meant. 
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They are to be questioned thus: Is this Teacher, the Lord, 
Waudeva, the Supreme Ruler, one whose ignorance has come to an 
end on account of the direct perception of the real nature of the Self t 
Or छ He not 8०1” 


If He 18 one whose ignorance has come to an end, then the 
perception of differences among Arjuna (Kaunteya) and others and 
activities like teaching them, etc , do not become posible on account 
of the mpossibility of superimposing on the Self, which is nothing 
but pure, unqualified consciousness, the form of anything other than 
itself In case He 1s one whose ignorance has not come to an end, 
because of His not having had a direct perception of the Self, then 
merely because of His being ignorant, there can be no teaching (by 
Him) in regard to the knowledge of the Self. For it has been declared 
(earher in the Gita) The wise who see the truth (se., have bad 
direct vision of the self) will teach you knowledge ” (IV 34) There- 
fore, arguments of this kind are to be disregarded as having bean 
set up to the delusion of the world by ignorant men, who have not 
taken into consideration the opposition (to their teachings) from the 
Vedas, the Smrtis, the Itshdsas, the Purdnas, logic, and ther own 
words * 


The truth here is this Some scriptural passages, such as 
the following among others, speak of the distinction 11 nature between 


625 This sentence 18 apparently a reply to Sri Saükara's sovere strictures, 
in his commentary on XIII. 2, against all those who do not accept the doctrines 
of Advaita T C here seeks to sustain the claim made here that other schools 
of Vedánta contradict scripture and logic and that there are also self contradictions 
involved ın them 

626 From here the rest of the commentary on this vorse js practically 
identical with u passage in the section dealing with Nevariakinupapaitt in the 
Moahanddhania of the Jij&üeüdinbarana of the Sridhigya See S. B. I., pp. 
199-209 7 C here explains how this section of the commentary effectively 
answers the following important criticisms against Vedsgfidvasta (i) The absolute 
distinction between the Brahman and the world contradicts (a) the scriptural 
teaching that the causal Brahman attains name and form in His state aa effect, 
(b) the declaration that by knowing Him all things become known, (c) the gram- 
matical equations between the world and the Brakman, (d) Brahman being the 
material cause of the world, and (e) the effect slways being a modification of 
the cause. (11) There aro difficulties ın looking upon the creation of the world 
as having been carried out by the Lord, the selves and the prakrts either separately 
or together (inn) The immutability of the Brahman and His possession at all 
times of suspimous attributes go against some texte (iv) A logical principle 
is contradicted when it is not conceded that the atéributes of the Brahman are 
declared only to be negated later. (v) There is self-oontradiotoriness in the view 
that the Brahman is at the same time distinct from all things and is their Self. 
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the non-intelligent thing (or matter), the intelligent thing (or the 
mdividus] self) and the Supreme Brahman as consisting in their 
possessing (respectively) the character of being the object of enjoy- 
mont, the character of being the enjoyer and the character of being 
the Supreme Ruler:—' Out of this prakrt (or maternal Nature), 
he who 18 the Possossor of méyd (+.e., the Lord) creatos this world, 
wherein another (1.e., the individual self) 18 bound down by maya’ j 
(Svet. Up IV. 9), “ Understand then ७6४७ to bo tho prakrts and 
the Possessor of mayd to be the Great Lord (Ibi IV 10), “The 
destruotiblo is the prokris ; tho immortal and tue indestructible 18 
the hara (i e., the indwidual self); and the Lord alone rules over 
tho destructible ontity (or the prakrts) and the individual eelf ” (Idd 
I. 10}—Hore by the oxpression, The immortal and the indestructible 
18 tho hara,” the enjoyer (or the individual self) 15 pointed out, he 
18 (called) ‘hara’ because the individual self utilises the prakrt: as 
an object of his own enjoyment १४ 


(Agam,) " He 1s tho cauro, Ho 18 the Lord of (the mdividual 
self who 18) tho lord of the senses, He has no progenitor and no superior "' 
(Ibid. VI 9); “ Hoss the Lord of the prakrh and tho individual 
self, and is tho rogulator of tho quahties*99 (of the prakyt:)” (Ind 
VI. 16), " Him who i8 tho Lord of the universe, tho ruler over tho 
individual selves, the eternal, the avspcious and the inoxhaustiblo "' 
(M Nàr XI. 3); “Tho two unborn, the Knower (or the Lord) and 
tho ignorant (or the individual self), aro tho sovereign and the subject ” 
(Svet Up I 9), “The Eternal among 1106 who aro eternal, the 
Intolligent Ono among those who are mte! c. t, the One who grants 
the desires of the many (700 VI. 13 and Kath Up V 13), " Know- 
ing the enjoyer (or tho individual self), the object of enjoyment (or 
the prakrte) and the Impollor (or the Lord) (Sut Up 1 12), 
" Regarding the individual self and the Impeller to be different, and 
being therefore blessed by Him, ho attams immortality ” (११४ 1 6), 
Ono of the two oats the sweet psyppala frut, while the other shines 
in splendour without eating at all' (Zind IV 6 and Mund Up III 
1.1) ६०५ 


627 Tho conventional meaning of ' hara is Siva’ Herc the etymological 
meaning is required to suit tho context 
628. Sativa, ra as and tamas are meant 
न 9890. The sclf and the Lord in a single body are figured as two birds on a 
. „Of these, tho self cats the pippala, which is tho fruit of his karma 
The Lord remains free and resplendent 
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(Again,) ‘There is one unborn female bong (गव) who 18 red, 
white and black and who produces numerous offspring of the same 
kind as herself, there 18 another unborn being, male (aya), who loves 
her and 18 close to her , thoro 18 yet another malo unborn being (aja), 
who, after having enjoyed her, gives her up (Idd IV. ö), % “ The 
cow (१९, the prokyts) has no beginning and end, Js the mother and 
source of all bomgs (s e, 15 the author of general croation and of secon- 
dary creation) (Chù Up 5), and On tho samo troe, the individual 
self sits immersed in grief, and boing ignorant and powerloss, he 
groves Whon he scos another, the Lord, to be fully satisfled, then 
he (also), relioved from griof, attains His glory (Srei Up IV 7) 


Here also (in tho Gd) there are the following pasagos to the 
same effect “This prakri, thus divided into mght principles con- 
sisting of the ahankdra (and others), 15 Mine” (VIL 4), This u 
My lower prakrts But know, O michty-armod (Arjuna), that which 
m Other than this (lower one), which 16 life-constituting to be 
the higher prakrt belonging to Me” (VII 5), “At the conclusion 
of a kalpa (which brings the hfe of a Brahmi to an end), all beings, 
O Kaunteya, (are caused to) get into My prakrtz I agam creato 
thom at the commencemont of the (first) alpa (of the uext Brahmi) 
Utilising the prakyt: which 16 My own, I ayam and again croate this 
entire body of beings which 1s helpless on account of subjection to 
the prakrh" (IX 78), With Me as the witnessing overlord, tho 
prakrt gives birth to the world with (all its) movable and Immovable 
beings Indeed, for this reason it ix, O Kaunteya, that the world 
goes on undergoing its transformations” (IX 10), Understand 
also that the prabrti ond the individual self are, mdeod—even both 
of them—without beginning” (XIII 19), The womb (from which 
tho universe is born) is the great brahman (or prukrti) of Mme I 
impregnate it And from it, O Bharata, is the birth of all beings "' 
(XIV. 3) The meaning (of the last-quoted verse) is this That 
great brahman of Mine which 1s the source of this world and is called 
the prakrts and which ıs a non-intelhgent entity representing the 
elements in a subtle state—in it I place the embryo known as the 
intelligent thing. From thence, that 18, from tbe connection between 
the intelligent and non-intelhgent things which is caused by Me, 
there results the ongin of all these bemgs that begin with tho gods 


630. The female is the prakrt:, her lover 1s the individual self who is bound 
in samadra, the other malo being the released self 
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and end with immovable things and that are all thus mixed up with 
what is non-intelligent (s.¢., matter). In the 8४४ also the subtle 
base of the materia! elements 1s denoted as the brabman thus: From 
Him proceeds the undifferentiated creation (brahman), as also the 
world of matter and soul (anna) characterised by name and form 
(Mund. Up I. 1.9) 


Similarly, several (other) scriptural passages declare that the 
Highest Person forms the Self (of all), and that the intelhgent and 
non-intelligent things have no separate existence fram Him , because 
those intelligent and non-intelligent things, which exist ın the form 
of the enjoyer and the thing enjoyed and which exist in all conditions, 
constitute the body of the Highest Person, and are, 1n consequence, 
subject to His control. These begin with. “He who, dwelling in 
the earth, 15 withu: the earth, whom the earth does not know, whose 
body ıs the earth, and who internally rules the earth—(He 1s your 
Internal Ruler and Immortal Self) '' and conclude with, He who, 
dwelling in the self, is within the self, whom the self does not know, 
whose body is the self and who internally rules the self, He is your 
Internal Ruler and Immortal Self (Miah Brh Up III 7 3-23) 


To the same effect is the passage beginmag with, He who 1s 
moving whithm the earth, whose body 18 the earth, whom the earth 
does not know He whois moving within the mrtyu (or the prakrts), 
whose body is the mriyu, whom the mptyu does not know. He 
18 the Internal Self of all beings, He 18 devoid of sins, He 18 the Divine 
Lord, He is the one Niriyans " (Sub Up VII. 1) Here the word, 
‘mrtyu’ (or ‘ death’), means that subtle non-intelhgent thing which 
is expressed by the word, ‘iamas’, because m this very Upanspad 
it is stated, The avyakta is absorbed into the akgara, and the 
akgara is absorbed into the tamas” (liad, II), 1 and because it 18 
stated also (elsewhere) “He who has entered witlun, 18 the ruler of 
things that are born and Js the Self of all (Tast. Ar III 21). 


Thus, the Highest Person Himself who, by having the intelhgent 
and non-intelligent thinge existing ın all conditions as His body, 
owns them as His modes, exists in the form of the world in its condition 
as cause as Well as in its condition as effect. Accordingly, with the 
object of making this very thing known, some scriptura] passages 


631. See Note 337. 
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say that the world in its oondition as cause and also in its condition 
as effect is He Himself. They are those which begin with, ‘ Existence 
alone, my dear child, this was in the beginning, one only without 
a second It thought, May I become manifold and be born’ 
It created tejas” (Ch Up VI 2.1, 3), and (end with), “ All these 
things which are born, my dear one, have their origin in the Sat (se, 
the Existent One), have their abode in the Sot and are established 
m the Sat All this has That (Brakman) for its Self That (Brahman) 
is oxistenoe He is the Self That you are, O Svetaketu” (Ch Up. 
VI 8 4, 6-7) To the same effect is the following (scriptural passage) 
beginning with, He willed, ‘May I become manifold and be born’ 
He performed tapas ® Having performed tapas, He created all 
this," and concludes with, While bong the unchangeable individual 
self (satya) and the changeable matter (anrta), He has remained 
true to His own natore " (Taut Up 1I 6 1) 


The distinction m nature that exists betwoen the intelligent 
and non-intelhgent things (on the one hand) and the Highest Person 
(on the other hand), and which 1s learnt from other scriptural passages 
as well, is brought to mind here also (e , in the following passage) . 
“ Entering into these three ' deities ' (s.e , the elements of teas, water 
and earth) as the individual self which ıs Myself (qualified by it 
as body), I evolve the differentiations of name and form” (Ch. Up 
VI 3 N, and also in the passage Having created that, He entered 
into the same (world) Having entered into that (world), He became 
tho sat and the tyat Hoe became tho intelligent thing and the 
non-sntelligent thing, While thus being the unchangeable individual 
self and the changeable matter, He has remained true to H's own 
nature (Tout, Up II 6 I). 


The idea that the individual self has tho Brahman for its Self, 
as made out from the expresnon, Entering as this individual self, 
which 18 Myself (Ch Up VI. 3 2)—that 1s understood to be depen- 
dent upon the relation of soul and body (existing between the Brahman 
and the individual self); because that expression bas to import the 


632 Here the performance of tapas or austerities merely moans meditating ° 
or thinking. 

633 The reference is to the elements of tezas, water and earth, as presided 
over by minor deities or the Supreme Person. This Chiadogya text states 
the resolve of the Lord to differentiate. See F. B. (IT. I. 5 and IT. 4. 17) 
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same meaning as this passage ^" Having entered into that (world), 
He became the sat and the tyat 4 He became the intelligent 
thing and the non-intelbgent thmR (Tout Up II 6 1) That 
differentiation of names and form: which 18 exactly of this very land 
is mentioned here slo Indeed, thir was then undifferentiated 
It has now been differentintod by means of names and forms ° (Brk 
Up I 4 7) 


Thus He who existe in the condition of effect, who exists m the 
condition of cause, and who owns the mtelligent things and the non- 
intelligent things ın their gross and subtle states as His body—He 
is the Highest Person alone Therefore, for the reason that the effect 
is nothing other than the cause (modified), and that, in consequence, 
the effect becomes known when the cause is known, the desired 
knowledge of all things as resulting from tbe knowledge of one thing 
is possible and very appropriate In the passage, Entering mto 
these three deities as this individual self, which 1s Myself (qualified 
by ıt as body), T evolve the differentiations of name and form” (Ch 
Up VI 3 2), all the non-intellgent things are referred to by the 
expression, the three deities 45 and then the differentiation of 
names and forms 18 said to result from the fact of the individual. selves, 
which lave him for their Self, entering into those things 


Thus all significant words egmfy only that Highest Self who 
is 8880011100 with the individual selves and non-mtelhgent matter 
Therefore, the equating of the word which denotes an effect with the 
word which denotes the Highest Self in the condition of cause, has a 
real and natural mgnificance Thus that Brahman, who owns the 
intelligent and non-intelligent things in their gross and subtle states 
as Hie modes—(He) 18 Himself the effect and the cause , and accordingly 
the world has the Brahman for its maternal cause The Brahman 
Himself forms the material cause of the world for the reason that tho 
Brahman who owns the intelligent things and the non-intelligent 
thongs in their subtle state as His body, constitutes the cause (of all), 
nevertheless, by virtue of the material cause (of the world), being a 
composite thing (made up of the individual selver, the prakyts and 


634 ‘ Sat’ here means the individual self as it 18 not capable of undergoing 
transformations ‘ iyat’ refers to the prakrt which goes through transformations 

635 Though mention is made only of the three elementa of (ejas, water and 
earth, thev are taken to be illustrative of all matter 
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the Brahman), the absence of mitihg. upof the किक fae 
and of the intelligent as woll as o egon-intelligent things 1 
possible and appropriate. 


Thus, for instance, although a variegated-wexen- cloth has for 
its material cause a mixture of white, black and red threads, the 
association of whiteness and the qualities of other such colours 18 
to be found confined only to the region where a particular land of 
thread exists , and accordingly, in the condition of effect also, there 
18 no fusion of the colours in all the parts (of the cloth) Similarly, 
although the world has for its material cause the mixture of the 
intelligent thing, the non-intolligent thing and the Lord, nevertheless, 
In its condition as an effect also, thero is no fusion of the characteristics 
of the enjoyer, of the thing enjoyed and of the controller, ote These 
threads which are capable of existing independently, when they are 
occasionally brought togethor by the will of man, acquire the character 
of a causo and (also) the character of an effect But hero (1 e , in the 
case of the world) there 18 this much peculianty, namely, that the 
mtelligent and the non-intelligent things existing in all conditions 
acquire their character of being things, only because they form the 
modes of the Highest Person through constituting His body, and 
that therefore the Highest Person who has those things as His modes 
1s always denoted by all words The existence of distinctions in 
nature and the fact that there is v0 mixing up are both alike hore (ve, 
in the case of the production of the world) as well as thore (1 e, in the 
case of the production of the variegated cloth) 


This being the cage, ““ although the Supreme Brahman entere 
into the production of an effect, there being no transformation of 
His own nature, the immodifiability (of the Supreme Brahman) 18 
well established The condition of an effect 18 also very appropriate 
(ın relation to the Brahman), for the reason that He 18 the Selff*' of 
the intelligent and the non-mtelligent things ın their gross state when 
they are differentiated by the divisions of names and forms Indeed, 
to become an effect is nothing other than passing into another condition 


f 636 That 18, as the texts declaring tho Brahman to be immodifiable relate 
to His essential nature, and those describing Him as the material cause or the 
effect refer to Him as qualified by the attributes of individual selves and matter, 

637 The Brahman is the effect in the sense that Ho sustains and controls 
mattor and the individual selves in the state of effect 


380 THE BHAGAVAD-GITA [Chap XIII 


The scriptural statements declaring absence of attributes (in 
the Brahman) are also appropriate, because the Supreme Person 
is not in association with evil qualities. This senptural passage 
which, in the portion— He (se, the Self) is devoid of rins, free 
from death, free from sorrow, free from hunger, free from thirst "— 
negatives all evil qualities (in relation to the Brakman), and then lays 
down (His) auspicious qualities thus He (the Self) desires the truth 
and wills the truth (Ch Up VIII 15) ,—(this ecrptural passage) 
alone settles that the negation of qualities which 16 declared elsewhere 
in the scriptures and 15 understood to be applicable m a general sense, 
relates (only) to evil qualities 


The statement that the Brahman possesses the nature of 
intelligence 18 quite appropriate, because 1t amounts to saying that 
the true nature of the Brahman who is omniscient and omnipotent, 
who 18 opposed to all that is evil, and who 18 the mine of all auspicious 
qualities, 15 capable of being described only as intelligence, and that 
He has the nature of intelligence for the reason that He possesses 
self-lumimousness The following scriptural passages, along with 
others—‘‘ He who understands all and who knows all” (Mund Up 
I 19), “ His supreme power 15 revealed, indeed, as varied and natural 
and as consisting of knowledge, strength and action (S' vet. Up 
VI 8), and“ My dea r one, by what means has one to know the knower!”’ 
(Brh Up II 414)—teach that the Brahman is the knower, and 
this passage (The Brahman) 1s Emstence, Knowledge (and In- 
fiity) " (Tatt Up II 11), and others (teach that the Brahman) 
has the essential nature of intelligence, because He can be described 
only as intelligence, and because also He 18 self-luminous 


In the passages-—“ He willed, ‘May I become many '" (Taut 
Up. IL 6 I),“ It thought, ‘May I become many (Ch Up IV 23), 
and “ It 15 differentiated by means of names and forms” (Brh Up I 
4)—(it is declared) that the Brahman Himself exists, of His own 
free will, 11 various modes by reason of His possessing the wonderful 
unchangeable things and changeable things as His body, : nd that, 
in consequence, it 15 false to hold what is opposed to this, to the affect 
that there ıs manifoldnesr of things not having the Brahman for their 
Self. $38 


688 The manifoldness which is denied 15 that which fails to recognise that 
at the same time the universe is one with the Brahman in that st has Him for 
ite Self See S B (I 4 10-22) for a discussion of the Brh Up. texte 
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Therefore ıt is this (vnreal manifoldnees of things) that 18 
negatived in the following and other passages He who sees this 
world as though it were manifold (or varied) obtains doath from 
death (re, passes from one embodiment to another in samsdra) 
There is nothing hore that 15 many and varied (Brh Up VI. 419 
and Kath Up IV 10), “ But where there ie duahty (or the sona of 
being independent of the Brahman) as it were. there one sees 
another But where to one all this becomes tho Self there 
by what (independent organ) can one (independently) see what (inde- 
pendent thing)? Who shall know which by what?” (Brh Up 
II 414 and IV 515) On the contrary, it is not also that manifold 
modahty of the Brahman which is due to His assumption of various 
names and forms, which 18 established in scriptura] parsages such as, 
“May I become manifold and be born" (Taw Up, II 6 1 and 
Ch Up VI 9 3) and others, and which (again) 19 duo to His 
own free will—(it 2s not this modality) that is nogatived This 
(mamfold modality) ıs proved to be existent in the commencement of 
even that passage which negatives (manifoldness) by suying, But 
where to one all this becomes the Self (there who shall see whom by 
what and who shall know which by what)?” (Brh Up II 4 14 and 
IV. 5 15), and (it ws also established to be existent) by means of the 
following and other passages “He who knowa ull things to be apart 
from Him, him will all things abandon "° (Td II 4 6 and IV 5 7),9* 
“That which is this Rg- Veda 1s the breath of Him, that in, of this 
Great Being (Ibad Up II 4 10) % 


Thus there ıs no contradiction whatsoever m relation to all those 
s:riptura] passages which speak of such distinctions in ersence and in 
natr res as exist between the intelligent thing (or tho individual self), 
the non-intolligent thing (or the prakrt) and the Lord , and (there 1 
no contradiction also) in regard to those scriptural passages which 


639 Disparagement of the knowledge of anything as dissociated from the 
Brahman 18 made here See 8 B (I 4 19) 

640. Under 8 B (I. 4. 19) it is explained tha! tu this passage the Brahman’s 
attribute of being the cause of the world is decolarea 

641. Distinction in evorüpa and svabhdva may be taken to relate to those 
connected with the dharmin and the dharmas possessed by such dharmen. That 
is, distinctions in essential nature and in the attributes possessed are meant. 
In regard to each of the Lord, the individual self and matter, the attributes 
(dharmas) are different, and the essential nature of the possessor of the attributes 
(dharma) 18 different. 
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speak of the relation of cause and effect (as existing between the 
Brahman and the universe) and (also m regard to those which speak) 
of the identity of the effect with the cause The relation of body 
and soul exists at all times botween the intelligent thing and tho non- 
intelligent thing (on the one hand) and the Supreme Self (on the other) 
This ıs made out hy means of the scmptural passages which declare that 
those things which form the body (of the Lord), acquire, when in the 
condition of cause, that subtle state which is incapable of bemg 
differentiated by means of names und forms, and acquire (again), 
when in the conuition of effect, such a gross state as 18 capable of that 
(differentiation hy names and forms) 


Therefore, there is seen to be no room whatsoever for mamtaming 
the view (of the Advartins) which imposes ignorance on the Brahman, 
and the view (of Bhiskars) which brings about distmctions in the 
Brahman Himself by means of lmuting conditions , and all those other 
views (such as those of Yadavaprekiiéa and others) which are based 
on fallacious reasoning and are contradictory to (the teaching of) all 
the senptures Thus, let this overlong discussion come to an end 


तत्क्षेत्र यच्च यादृक्च यद्विकारि यतश्च यत्‌ । 
स च यो यत्प्रभावश्च तत्समासेन मे NN ॥ ३॥ 


3 What ths ksetra 18, what tt 16 like, what modifications 21 18 
lable to, from what cause (i e, for what purpose) (st has sprung up) 
and (of) what (nature) it 18 who he (the self) is, and of what powers— 
hear this briefly from Me 


What this ksetra 1s, that 18, of what substance, what it Js like, 
that 18, of what it is the substratum ,“ what modifications it 18 hable 
to, that 15, what 1ts modifications are ; from what cause (1t has sprung 
up), the meaning being for what purpose it has been produced, 40 
and what that 18, of what nature it 18. who he 18, that 18, who the 
kgetrajila 1s, of what nature he 15, of what powers, that is, what 
his powers are —all this, briefly, tbat 18, ın a concise form, hear 
from Me 


642. The senses and other things are later pointed out to have the ksetra 
as their substratum. See under verse 5. 
643 The purpose is in the mind of the Lord (T C) 
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ऋषिभिबंहुधा गीतं छन्दोभिविविधे पृथक्‌ । 
ब्रहासूत्रपदैश्रैव हेतुमड्भिविनिश्चितैः | ४॥ 


॥ Which has been declared (lt sung) variously by the sages, by 
the Vedas, varied. (1n modes of teaching) and differentiating (among the 
things taught), and likewtse (dealt with) in the reasoned and oonclumve 
words ichich constitute the Brahma-stitras 


lt is this tiuth about the Agetra and the Rgetrajña thot has 
been declared (lit sung) variously, that is, in manifold ways by Pari- 
पाळ and other sages For instance I, you and so also others, O King, 
are borne (as by a flood) by material elementa(taking the form of bodies) 
Fallen into the flowing stream of the gunas, even the collection of 
material elements (१९, the hody) moves (and acts m various ways) 
These gunes, the sallia and others, O ruler of the earth, are under the 
influence 0^ Aarma Karna is accumulated by nescience (which mistakes 
what 18 noy (he self for the self), and this (karma) 1s in all creatures 
without exception The self is pure, indestructible, immutably calm, 
devoid of the gunas and is lugher than the makha” (V PUI 
69.71) ५१५ 


Similarly" Because the body which is characterised. by the 
head, the hands, and such other organs, is distinct from the puruga 
(or the individual self), which of these, O King, am 1 to demgnate by 
this name of T? " (20d. 11 13 89) And ako Are you this head, 
or (are you ) indeed the chest, or similarly your stomach? Or are you 
indeed the feet and other limbs, or 15 (all) this yours, O King? You 
remain distinct from the parts of your body, O Kung Become 
intelligent, O King, and consider, Who am 10” (Ibed , 11 13 102-3)8*" 


They declare that the two entities (the individual self and the 
prakrt), which are thus distinct, have Vasudeva for ther Self 
“The senses, the faculty of attention, the faculty of intellection, 


644 Ihe sage, Bharata, known us Jada (the dull or the inert), 1s once forced 
to carry with others tho palanquin of a king He walks too slowly for others 
The king asks bim whether, in spite of his sturdy appearance, bo is tired ‘The 
sage replios that he ix not sturdy and that there 18 no reason for getting tired, 
as he 18 not really carrying the palanqun How this can be is explained in tho 
passage quoted above 

t45 The F P text generally reads grit’ (or neck ) in the placo of uraa’ 
(er ' cheat °) in vorse 102 
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vigour, splendour, strength, courage, these, as well an the ksetra 
and the kpetrajfia, they (s e., the éastras) say, Lave Vasudeva for thorr 
Self (M.B XIII 149 113) 


By the Vedas, vaned and differentiating, that 12, by the Vedas 
known asthe Rk, Yajus, Sùman and Atharvan, varied in their modes 
(of teaching), the nature of the body and that of the self have been 
declared so as to differentiate (them from one another) In the follow- 
ing passage, the nature of the body ıs thus set out From that same 
Self, indeed, the ether of space was produced, from the ether, arr, 
from arr, fire , from fire, water, from water, the earth , and from the 
earth, plants; from plants, food, (and) from food, the puruga ९५ 
This same purupa, indeed, is made up of tho essence of food ” (Tart 
Up II 1 2). Afterwards that which ıs mnor than this (hody) and 
which is made up of the prana (or the vital breath which mamtains 
lifé), and that which is inner even than this and which is made up of 
the mind are spoken of And then the nature of the keetrayiia 18 set 
out in the passage “Different from and inner than this which hag 
been mentioned before and which 1s made up of the mund is 
that (individual self) which is made up of understanding, (it too Js) 
the Self (Ind II 4 2) Finally, in the passage, Different from 
and inner than this which 1s made up of the understanding 18 that 
which bas an abundance of bliss, the (Supreme) Self (Jod II 5 2), 
is described the Highest Self having an abundance of bhss, as cons- 
tituting the Inner Self even of the Hetrupſia (or the individual self) १47 
Similarly, in the Rg, Sama, and Atharvana Vedas also bere and there 
the separate and independent existence of the kgetra and the kgetrapfia 
and their having the Brahman for their Self are clearly declared 94* 


Likewise in the words which constitute the Brahma-sittras, in 
the words which are known as aphorisms treating of the Brahman, 
that is, m the Süriraka-sütras (or The Aphorisms on the Embodied), 


646. The word, puruga’, usually standing for the self’, here means the 
body of the embodied person ' 

647 This Upameadic context ıs discussed at length in S B (I 1 13-18) 
The Self from which the ether of space 18 produced 18 declared successively to 
be the Internal Ruler of the body, of the vital breath maintaining life, of the 
mind and of the individual self, and ıs finally identafied as the Brahman having 
an abundance of bliss 

048. 7 C. cites as examples Kaush Up (III. 9), Ch Up (III. 14 4), Mund 
Up (II. 1. 2) and त्य, Up (I 9 and VI. 9). 
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which are marked by reasoning and which are decisive, which are 
ussociated with logio and which end in settled conclusions.“ In the 
aitras beginning with, “The spatial ether is not (created), because 
there are no scriptural declarations to that effect" (Ved Süt II. 9. 1), 
the determination of the attribute (of being impermanent) which 
belongs to the kgetra 1s stated In the stitras beginning with. The 
individual self has no origination because there are scriptural state- 
ments to that effact and because also that it 18 eternal is made out 
from them (1e , the scriptures) ” (Zbsd., II. 3. 18), the determination 18 
made of the true nature of the keetrajRa That it has the Lord for 
its Self because of its being under the control of the Lord js taught in 
the sūtra “That (te, the power being the agent possessed by the 
individua] self) is, however, from the Supreme Being, because the 
scripture saye s0 (Ibad II. 3 40) 


The purport (of this stanza) is Hear about the real nature of 
the kgetra and tho Agetrayfia, which, has been declared in manifold 
ways and which i5 being stated by Me concisely and very clearly 


महाभूतान्यहङ्गारो बुद्धिरव्यक्तमेव च । 
इन्द्रियाणि दशेक च पञ्च चेन्द्रियगोचराः II ५॥ 


इच्छा द्वेषस्सुख दु ख सघातञ्चेतना घृति | 
एतत्‌ क्षेत्र समासेन सविकारमुदाहृतम्‌ ॥ ६॥ 


^ The great elements, the ahankára, the buddhi, the avyakta, thr 
fen senses and the one, the five objects of the senses 


6 Derre, aversion, pleasure, pain thus, in brief, this keetra, 
which is a combination (of the elements) and which forms the support 
of the conscrousness (or the intelligent self), has been desorbed with sa 
modifications 


The great elements, the ahankdra, the buddhi, und the avyalta 
are subst. nces that produce the Agetra The great elements ire the 


— — 


649 Sri Sankara renders ‘ Brahma sitras’ ag ‘ sentences indicative of the 
Brahman’ and cites Brh Up (I. 4. 7) in illustration 


060 This aphorism sete out a view which is to be refuted The accepted 
conclusion is that the ether of space is created. The other aphorisms referred 
to here are II 3 2-8, 10-12. 
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earth, water, fire, air and the ether of space. The aAankára 1s (here) 
tho HMütädt 661 


Tho buddhs 18 tho (principle called) mahat The avyakta 18 the 
prabri: The ton senses and the one and the five objects of the sensos 
are principles finding their support in the kgetra. The car, skin, eye' 
tonguo and nose are the five organs of perception The instrument of 
speech, hands, feet, tho organ of excretion and the organ of reproduc- 
tion are tho five organs of action These (senses and organs of action) 
are ten. The organ of internal perception (1 e , the manas) ıs one more 
The objecta of the senses are five—sound, touch, form, taste and smell ®? 


Desire, aversion, pleasure and pain, bomg tho effects of the 
ksetra, are spoken of as the modifications of tho Agetra Even 
though desire, aversion, pleasure and pain constitute attributes of 
tho self, yet ın regard to the self thoy result from its association with 
the Agetra, they are thus the effects of the ksetra and hence are said 
to be the modifications of the ksetra He (Sri Krsna) will teach 
that they are the attributes of the puruga thus In relation to the 
experience of pleasure and pain, the soul (puruga) 18 said to be the 
cause '' (XIII 20) 


As regards the combination (of clemente) which forms the support 
of the consciousness, the term ‘ddhrf:’, means ‘support ’, 0४१ 


651 The ahankura is of three kinds, vavkarika, fayasa and bhuiadi Ahe 
first of these 18 eatteska and gives rise to the sense organs Thc bhutadi which 
is fimasa 18 tho source of the fanmatras The fayasa which holps the other twi 
varieties 18 ./ 

652 Tho chain of evolution of the material unvor- is thus sel out in RA 
and acoopted by the Vedanta Yrom the aryakia prakrh or pradhani which 
is matter in its primordial, unevolvod form arise in order the mahat or buddhi 
(or tho great prinuple in which matter may be regarded as bang frst made 
manifest) , the ahankira (in which the tendency for individualisation mas be 
regarded as first appearing) , the tanmdtras (or the subtle and rudimcntiry ele 
ments) characterised by sabda, sound, 4. aréa, touch, répa, colour rasa, taste 
and gandha, smell, tho grosser clements of दान) the ether of space, ताका aur, 
lejas, light and heat, ap, water, and prtht?, the earth, the manas or mind the 
sonsos of srotra, hearme, teak, touch, caleus, sight, rasa, taste, and gÀruna 
smoll, and the organs of speaking, seizing (and working), walking, ocrotion and 
reproduction All these aro included in the L«eira 

658 Sn Sankara construcs celanādhr us two distinct words, chelana 
(consciousness) and dhrt: (fortitude) As this consciousness 13 a mere semblance 
of the ono undifferentiated consciousness which 1s the „man, it bilones to the 
province of the Avira, the not golf 

654. In the senso of being the basis for the enjoyment of pleasure and pain 
by the soul The formation, ddhri, is justified in 7 C on the basis of Pani, 
III 3 9, as derived from the root ádÀr. 
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The combination of maternal elements har boon produced as the support 
of the soul that oxperionces pleasure and pam and obtains (worldly) 
enjoymonts and the bliss of final bentitude it is mado of substances 
beginning from the (primordial) pak)ts and ending with the oarth , 
it forms tho support for tho senses , 1t 1« possessed of the modifications of 
desire, aversion, pleasure and pain, it consista of a compound of 
olomonts , and it serves as the support for tho exporience of plonsure 
and pam by tho intelligent self. this is what is spoken of asthe Agetra 
This Agefra has boon described in brief, that 1s, snormetly with its 
modifications, that is, with its produced effects 


Now those qualities, which, among the produced effects of the 
Asetra, are worthy of being acquired on account of thoir boing the 
moans for cbtaming tho know ledge of tho self, aro declared 


अमानित्वमदम्भित्वमहिसा क्षान्तिराजेवम्‌ । 
आचार्योपासन शौच स्थेर्यमात्मविनिग्रह ॥ ७ ॥ 


7 Freedom from arrogance, not being quu to vain glorious display, 
freedom from the tendency to injure, forbearance, rectitude, sereni of a 
preceplor, purity, firmness, self-restrarnl 


Freedom from arogance is bemg froe of disrespect — towords 
those who are eminent The practice of virtue for the saho of gam- 
ing fame ass virtuous person is vain glorious display Freedom 
from it 16 uot being given over to vam glorious di pla; Freedom 
from the tendency to intro 18 reframing from injunng others through 
speech, mind and body Forbearance 18 the quabty in one, oven 
when mjured by others, of mamtaiming the mind unchanged towards 
them — Rectitude is having one and the samo attitude towards others 
im speech, mind and body — Service of a preceptor is being absorbed 
m prostrating, putting questions, perfornung servico and such other 
acts of devotion in respoct of the preceptor who teaches the knowlodge 
of the self Purity is the fitness of the mind, speech and body, as laid 
down in tho sdstras, for the knowledge of the relf and its attamment 
Firmness is having unwavering faith m the teaching of the édstras 
concerning the self — Solf-restraint®® 14 the turning away of attention 
from (all) objects that are different in essentia] nature from the self 

665. ' Atma-vimgraha is taken by Sri Sankara as the regulation of the body 
and the senses, 
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इन्द्रियार्थेषु वैराम्यमनहङ्रार एव च । 
जन्ममृत्युजराव्याधिदुःखदोषानुदर्शनम्‌ ॥ ८ ॥ 


8. Absence of deswe in relation to the objecta of the senses, and also 


freedom from egotum, the repeated perception of evil in birth, death, 
old age, illness and suffering 


Absence of desire in relation to the objects of the senses 1s fear 
of all objects other than the self by continuously bearing m mind that 
they are associated with evil, Freedom from egotism is berg free of 
the mistaken regard as the self for the body which 1s other than the 
self This 1s intended to be illustrative Freedom from such feeling 
of ownership as its proper m regard to things belorging to oneself, in 
respect of things which do not belong to one, 1s also intended to be 
indicated The repeated perception of evil m birth, death, old ago, 
111088 and suffering 18 continuous reflection on the impossibihty 
of avoiding tho evil of birth, death, old age, illness and auffering, 
while possessing ७ body 


असक्तिरनभिष्वङ्गः पुत्रदारगृहादिषु i 
नित्य च समचित्तत्वमिष्टानिष्टोपपत्तिषु ॥ ९॥ 


9 Freedom from attachment, absence of intense affection for son, 
wife, home and the hke, constant equanimity of mind in the occurrences 
of both desired and undesired things 


Freedom from attachment 18 having no attachment towards 
(one’s) pssesmons other than the self Absence of intense affection 
for son, wife, home and the like 15 the state of being free of any regard 
for these beyond their due as bemg helpful towards the fulfilment of 
duties mentioned by the édstras Constant equanimity of mund in 
respect of the occurrences of both desired and undesired things 18 the 
state of bemg (free of joy or grief in regard to sudden happenings arising 
from (the eftorts to achieve the satisfaction of) desire 


मयि चानन्ययोगेन भक्तिरव्यभिचारिणी à 
विविक्तदेशसेवित्वमरतिर्जनससदि ॥ १० ul 


656 Or the evil of the suffering arising from birth, death, old age and disease 
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10. Devotion to Me with undevating attention and associated with 


no other object, resorting to lonely places, distaste for (the company of) 
crowds 


Firm devotion, associated exclusively with one object towards 
Me, who am the Lord of all, residing in places devoid of mon and 
having no liking for crowds 59? 


अध्यात्मज्ञाननित्यत्व तत्वज्ञानार्थचिन्तनम्‌ । 
एतज्ज्ञानमिति प्रोक्तमज्ञान यदतोऽन्यथा il ११ ॥ 


11 Constant meditation on the knowledge relating to the self, reflec 
tion in order to attam knowledge of truth, —all this ws declared to be the 
means for knowledge What 18 otherwise than this 1९ ignorance 


‘ Adhyätmajñäna ’ is knowledgo rolating to the self steady 
adherence to ths refloction in order to attam knowledge of the truth, 
that 18, to be always absorbed in that reflection which has for its 
object the knowledge of the truth *5 Knowledge is this by which 
the solf 18 known (1 e, realised) tho meaning is that it 15 tho moans 
for the knowledge of thi self To the self ın association with the 
kgetra (body), ıt 18 only the group of quehties mentioned above, 
beginning with freedom from arrogance, which is helpful forthe roalisa- 
tion of the knowledge of the self All the products of tha ksetra, 
which are other than this, constitute ignorance, because they are 
against the knowledge of the self 


Now, the essential nature of the Agetrajfia (the individual self), 
who has been referred to in his character as the knowor in the state- 
ment, Him who knows it (e, the body)“ (XIII. 2), 1५ thoroughly 
examined 


जेय यत्तत्मवक्ष्यामि यज्जञात्वाऽमृतमइ्नुते । 
अनादि मत्पर ब्रह्म न सत्तश्वासदुच्यते II १२ ॥| 


— Ts M 


657. That 18, crowds of rude, uncultured and undisciplined persona (Sri 
Sankara) 

658 The last word of the first line of the verse 18 read as ‘ cintanam' by 
dri Rámánuja and as‘ darsanam by Set Sa&kara 
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12 I shall (now) speak of thot which ts the thing to be known and 
by knowing whioh one attains the immortal (self) the. beqinningless 
brahman to which I am superior and which oan be saul to be neither 
existent nor non-existent 


1 shall speak of that essential nature of the individual self? 
which 15 to be known, that is uttumed through freedom from arrogance 
and such other means, and by knowing which one realises the self ax 
immortal, us free from birth, old age, death and such other material 
attributes 


* ११८८; ig that which has no hegmnmg Now, for this mdiv'dual 
self, indeed, there 18 no ongination And for this reason, indeed therc 
is no end To this effect, the Sruts declares “The intelhgent (self) 
18 not born, nor does it die (Kath Up II 18) ' Matpara’ is what 
has Me for its superior % Indeed, ıt has been said (earher in the Gitd) 
„But know that which is other than this (lower one) and which 1s hfe- 
constituting to be the higher जण belonging to Me” (VII 5) 
For by reason of its being the body of the Lord, the essential nature 
of the self finds its joy only m complete dependence on the Lord 
So, the Sruti declares He who, dwelling in the self, 15 within the self, 
whom the self does not know, whose body Js the self and who control. 
the self from within " (Madh Brh Up III 7 22) Similarly, 
there are also such passagis as the followmg He is the cause, He 18 
the Lord of what 15 the lord of the senses (1 e , of the individual self) 
He has no progenitor and no superior (Svet Up VI 9), and “He 
is the Lord of the prakr and of the individual selves and the regulator 
of qualities (Jd , VI 16) 


R den oe — 


050 dri Sankara and Sri Wadhva taho thc jueyam to be tho Supreme Brahman 

600 ' fnadimatparambralma in the second line of the verse ss apht by 
Sri Sankara as ' anidimat’ and ‘ param brahma’, and by dri Rámünuja as 
‘ anddt’ and ‘ matparam brahma’ $n Sankara also notices the latter way of 
splitting up Apparently, it was adopted by «ome school of Bhedibheda thinkers 
For, according to Sri Sankara, they interpreted ' that which 18 without begin 
ning and of which I am the Supremo Energy named \isudeva” sfo points 
out the inconsistency in theso thinkers, who denied attributes to the Brahman, 
postulating & supreme energy for Him fn Rämanuja construcs anådı and 
matparam without involving himeelf in such & contradiction because, in lus view, 
the Brakman छ full of every kind of auspicious attributes Sri Madhva prefers 
anddimat and parari: brahma, rendering ann mat as being devoid of a bods 
which is a thing having a beginning 
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The brahman w that which 1s associated with the quality of 
(infinite) extenmveness that is, ıt b a thing different from such 
things as the body, and free by itself of bemg conditioned by tbe 
body and such other things thus, it moaus the principle (of the 
individual self) which oogmses the Agetra For it is revealed in 
the Grut Ho (1e, the atomic individual self) too becomes fit 
for mfinity ” (Sve Up V 9) Its being conditioned by the body 
is brought about by its karma This infinity 1s only in regard to 
one emancipated from the bonds of karma 


The word, ‘brahman’, 15 applied to the (pure) individual self 
also in the following passages (of the Gita) He, mung above those 
gunas, becomes fit for the state of brahman (or the self in its essential 
purity) "(XIV 26), For J am the basic support of the brahman who 1s 
indestructible and immortal” (XIV 27) and “ Having realised tho 
«tate of the brahman, and being tranquil in spirit, he neither greves 
nor desires The same to all beings, he attams supreme devotion for 
Me” (XVIII 54) 


This (brahman) is suid to be neither oxistent nor non-oxistont ^8! 
By the words, existent ° and ‘non-existent ’, the essential nature of 
the self cannot be denoted, because of its being without the two states 
compnising effect and cause However, It 19 raid to he existent, while 
in the state of effect, because of its possessing names and forms like 
those of the gods etc Being incapable of (having) these (names and 
forms) While in the condition of cause, it 1s stated to he non-existent 
Accordingly, we have Sruti texts hke the following “ Non-existent, 
indeed, was This (Brahman) in the beginning, from It the existent was 
born (Taut Up II 7 1), and “ Indeed, this was then undifferentiated, 
It has now boen differentiated by names und forms" (Brh Up I 
47) The association of the self with the two states of effect and 
cause, however, 18 brought about by its beng wrapped around by 
the ignorance consisting of karma, it ix not brought about by its 
essential nature Because of this, the essential nature of the self 
13 not described by the words, ‘existent > and ‘non-existent’ If 
it 18 said that, in the text, Non-existent, indoed, This was in the 
beginning (Tait Up II 71), the Supreme Brahman in the causal 
state 18 spoken of—none the less, the Supreme Brahman, while m the 
condition of cause, has for His body the intelligent and non - intelligent 


661. Sri Sankara understands by this that the Supreme Brakman in beyond 
tho range of all affirmative and negative propositions 
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things in a subtle state, incapable of being differentiated by names and 
forms; hence the nature of the body and of the individual self in the 
causal state can also be denoted by the word, non-existent But, 
this stato of the individual self is brought about by karma Thus the 
essentia] nature (of the self) 11 its purity cannot be indicated by the 
words, ' existent ’ and ‘non-existent ' ९७३ 


सर्वत. पाणिपाद तत्सवंतो5क्षिशिरोमुखम à 
सर्वतइश्रुतिमस्लोके सवंमावृत्य तिष्ठति ॥ १३ ॥ 


13. Tais (brahman) ıs possessed everywhere of hands and feet, has 
everywhere, eyes, heads and mouths, and vs possessed everywhere of ears 
It stands enveloping everything in the world 


This (brahman) 18 possessed everywhere of hands and feet, that is, 
it is in the ossential nature of the self in its purity to be capable of 
performing everywhere the work of hands and fect Thus, too, ॥ 
has everywhere eyes, heads and mouths and is every where possessed 
of oars that 15, 1t performs very where the work of eyes and such other 
organs The scripture declares “ He 1s without hands and feet, but 
Ho moves quickly and seizes (things) withont eyes He sees, withort 
ears He hears °’ (Suet Up III 19) thus, the Supreme Brahman, even 
though He is without hands and feet, is said to do everywhore the work 
of hands, feot and such other organs With reference to the individual 
golf also, in its state of purity, it 19 indeed determined in the seriptures 
that 1t bas the capacity of performing the work of hands, fect and such 
other organs everywhere, because of its attaining equahty with Him 
(१९, the Supreme Brahman) * The scripture, mdeed, states Thus, 
the wise soer, shaking ot, merit and demerit, and beng untainted, 
attams the highest degree of equality (with the Brahman)” (Mund 
Up III 1 3) He (Sri Kysna) will also teach later on “ Those 


662 The terms, existent" and ‘ non-existent’, are used with reference 
to the Brakman in the conditions of effect and cause, mediately through the 
selves and matter which suffer these conditions. So they may be used of the 
selves also But as these are brought about in the selves through karma and 
do not appertain to their essential nature the two terms should not properly be 
used of them (T C.) 

663. T. C refers to an unacceptable view to the effect that thia verse teaches 
the association of the Lord, who 1s the Self of the universe, with the hands and 
other organs taken up by the selves through barma and those taken up by 
Himself out of His own free will. 
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who have resorted to this knowledge and attamed the same qualities 
which characterise Me (XIV 2) 


It stands enveloping everything in this world that is, whatever 
totality of things there may be in the world, it (s e, the self) remans 
pervading all this The meaning is that its essential nature in its 
purity, being free of the hmitation of space and other such limitations, 
reaches everywhere १०५ 


सर्वेन्दियगुणाभास सर्वेन्द्रियविवजितम्‌ | 
असक्त सर्वभूच्चेव निर्गुण गुणभोक्त च ॥ १४॥ 


14 Shining wrth the functions of all the senses, but devoid of all 
the senses, unattached and yet supporting all, devoid of the gunas (of the 
prakris) and yet the enjoyer of the gunas 


Shining with the functions of all the senses. that 15, that of which 
the shining is through the functions of all the senses is that which Js 
shining with the functions of all the senses.“ The gunas of the senses 
are the functions of the senses The meaning is that it (1 e, the self) 
18 capable of cognising objects even through the functions of the senses 
Yet it 18 by nature devoid of all the senses The meaning is that, 
without the functions of the senses at all, of its own accord, cognises 
everything °° Tt 18 unattached, that 18) by nature free from attach- 
ment to the bodies of gods and of others (with which it me y get asgo- 
ciated) yet supporting all, that 15, capable of mamtaming all bodies, 
such as those of the gods For there are such scriptural texts as 
“ He is one, 1s threefold. '' (Ch Up VII 26 2)**? It 16 devoid 
of the gunas, that 18, by nature free from saftea and other gunas, and 


664 Though the individual self 18 atomic, it pervades the universe through 
ite dharmabhtiagidna See S B (IV. 4 15) 

665 T C contraste this with Sri Sankara» view that the jieyam or the 
Supreme Brahman 18 to be regarded as if busy with the functions of tho sensos, 
and with the view of another commentator that the nature of the em becomes 
manifest through the activities of the senses 

866 The self, in ite pure state, is omniscient, even in the absence of the 
senses But it has then the potential capacity to cognise with the help of the 
senses also (7 C) 

607 The individual self becomes threefold, etc , only with the help of the 
bodies it assumes This is implied by way of reply to the view that the supporter 
of all is the substratum on which all erroneous notions are superimposed (7 C) 
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yet (1t is) the onjoyer of the gunas, that 18) it has the potential capacity 
to enjoy satt. and other gunas 


बहिरन्तञ्च भूतानामचर चरमेव च | 
सूकष्मत्वा्तदविज्ञेय दूरस्थ चान्तिके च तत्‌ ॥ १५॥। 


15, Within and without (all) embodiments, unmoving and also 
moving, it 18 not distinctly knowable on account of rts subtlety It stands 
far away and (18) also very near 


Leaving the elements, like the earth and others, it (1 e, the self) 
remains outside (them), have no body It also remains within them 
while engaged m activities undertaken in fulfilment of 118 own own 
desires and (that there are such activities 18) established in scriptural 
passages like the following Eating, playing and enjoying either m 
the company of women or with vehicles ” (Ch Up VIII 12 3)%8 It 
18 unmoving and also moving, that 18) it 18 by nature unmoving, but 
while in the state of being embodied, it is moving On account of (its) 
subtlety ıt 18 not distinctly knowable This principle of the self which 
is thus possessed of all powers and 1s omniscient, is not distinctly 
knowable, because (f its extremo subtloty, as difforent from the body, 
although ıt remains within the body, by those m samsdra १११ It stands 
81 away and is also near To men, who do not have freedom from 
arrogance and the other qualities mentioned above, and whose qualities 
are the opposite of those, it 18 very far away, even though it remains in 
one’s own body Similarly, to thoso having freedom from arrogance 
and such other qualities, that same (self) 1s very near 


अविभक्त च भूतेषु विभक्तमिव च स्थितम्‌ । 
AAA च तज्ज्ञेयं ग्रसिष्ण्‌ प्रभविष्णु च ॥ १६॥ 


16 Moreover, undwided and yet remaining as though «t were divided 
among beings, this (self) ts to be known as the supporter of elements, that 
which consumes (them) and that whsch causes (the) production (of young 
ones) 


668 This refers to the released self who 1s described thus “ He moves 
about (in the Highest Heaven), eating, playing, and enjoying in the company 
of women or with vehicles or in the company of relatives For such purposes, 
the reloased self assumes bodies 

669 Even to tho N the realisation of tho self is not as clear and fall as 
to the multas (T. C ) 
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The substance known as the self 18 found everywhere m the bodes 
of gods, men and others : it is undivided, because, in being the knower, 
it has the same form (everywhere) *'? Yet, so far as the ignorant are 
concerned, it remams as though ıt were divided by such forma as thos 
of the gods thus This 18 u god, (this is) a man 


It has indeed been stated at the beginning (of this chapter) in 
the verse, “ him who knows this (XIII. I), that, though the self 1s 
thought of by means of & grammatical equation with the body in such 
expressions as I am a god, | am a man , yet, because of its being the 
knower, 1t can be known as an entity distinct from the body Now 
He (Sri Krena) says that it can be known (as distinct from the body) 
in other ways aleo—as the supporter of the elements and so on 


That which 18 the supporter of the earth and othe: elements com- 
bined in the form of the body, that (self) 18 to be known as an entity 
distinct from the elements to be supported by it. The meaning 18 
that it can be (thus) known as a distinct entity Sumilarly, it 18 that 
which consumes, that 1s, the consumer of such producta of the physical 
elements as food it can be known asan entity distinct from the elements 
consumed by it, because of its beng the consumer 


It 1s also that which produces, that 18, the cause of production 
It in the cause of the production (into semen and embryo) of the food 
and other things consumed and changed into other forms (like blood 
and such things) The meaning 1s that it can be kuown as an entity 
distinct from these 


As eating, producing and such activities are not seen m a dead 
body, ıt 18 a settled conclusion that the body which ig a combination 
of elements cannot be the cause of consuming (food), producing (young 
ones) and supporting (the elementa) ११7 


उयोतिषामपि तज्ज्योतिस्तमस परमुच्यते । 
ज्ञान ज्ञेय ज्ञानगम्य हृदि सवंस्य विष्ठितम्‌ ॥ १७ ॥ 


670 The one Brahman, like the ether of space, is undivided in various bodies 
(Sri Sankara) 

671 Sri Sankara takes this verse to rofer to the creation —which ma false 
appearance hhe the illusion of a snake in a rope mumtenance and dissolution 
of the universe 
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17. This (self), the light even of light-giving objects, ss sad to be 
other than matter, Ii is to be known as knowledge. It sa to be attained 
through (the means of) knowledge It «a present with a peo relationship 
in the hearts of all. 


This (self) alone 18 the light, the illummer even of hght-gpving 
objects like the sun, the lamp, the gem, etc What causes the lamp, 
the sun, and such other things to shine 18 only knowledge which is 
the effulgent light of the self But the lamp and such other (light- 
giving) things merely bring about the destruction of the universal 
darkness“ that stands in the way of the contact between the sense 
(of vision) and its objects. To this extent alone is their illummating 


power 


It is said to be other than matter (or (amas) The word, ‘tamas’, 
describes the prakyts in its subtle state The meaning is that it (the 
self) is said to be other than (or superior to) the prakris Hence it 18 
to be known as knowledge. that ıs, to be known as being solely of 
the form of knowledge This (solf) 1s alao to be attained through (the 
means of) knowledge. The meaning is that it is to be attamed by the 
means of knowledge, such as freedom from arrogance already described. 
It is present with a special relationsbip in the hearts of ul] ११३ that i5, it 
18 particularly placed, present m the hearts of all beings hke men and 
others 


इति क्षेत्र तथा ज्ञान ज्ञेयं चोकत समासत | 
मद्भक्त एतद्विज्ञाय मद्भाबायोपपद्चते ।। १८॥ 


18. Thus the b (s e, the body) has been briefly desoribed as also 


knowledge and the object of knowledge Knowsng well this, My devotee 
becomes fit to att to My state. 


672 This is santaraes, the darkness which would provai universally in 
the absence of light Darknoss is the absence of light The theory of visual 
perception bere implied is this In the presence of light, a kind of aura called 
alobe travels from the eye to the object seen. When the dloka meets the object, 
there is contact (eannckarga) between tho organ of sense and its object and 
perception resulte 

673 Tho presence of the self in the heart aa the experiencer 1s the special 
relationship : or it is present itself in the heart, while it pervades tho rest of the 
body through 100 attribute of knowledge (T. C.). 
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Thus, by the passage beginning with “The great elementa, the 
ahañkära (XIII. 5) and ending with “ which is a combination (of the 
elements) and which forms the support of the consciousness (XIII 6), 
the prmciple of the kgetra has been briefly described By the passage 
beginning with Freedom from arrogance ” (XIII 7) and ending with 
reflection m order to attain. knowledge of truth (XIII 11), the 
knowledge, which is the means for attaming the principle of the self 
which has to be known, has been taught And by the passage begm- 
ning with the begmmnglens brahman to which I am supenor (XIII 
12) and ending with “ 18 present with a special relationship in the hearts 
of all" (XIII 17), the res] nature of the ktetrajfía (the individual self) 
which is the object of knowledge has been briefly described.“ 


My devotee, knowing well thus, that 15, the nature of the kgetro, 
the nature of the means for realising the essential nature of the self 
apart from the kgetra, and the nature of the kgetrapfia, becomes fit to 
attain to My state That which is My state 1s (My) own nature, that 
18, not being subject to the round of births and deaths The meaning 
is that he becomes 0६११५ to attain the state free from the round of births 
and deaths. 


Then, the begmninglessners of the association between the 
prokris and the self which are of radically different natures, the diffe- 
rence in the functions of these two when in association with each 
other, and the cause of this association are stated 


प्रकृति पुरुष चेव विद्धधनादी उभावपि | 
विकाराश्च गुणांश्रेब विद्धि प्रकृतिसंभवान्‌ ॥ १९॥ 


19 Know that the prakrtı and the self are both without begmmng 
and know that the modifications (such as demre and avermon) and the 


qualites (such as freedom from arrogance) are born of the prakrts 


Know that both the prokr and the self are in constant asso- 
ciation with each other and are bemnninglem Know that desire, 


674 Gri Sankara observes that so far in the thirteenth chapter the entire 
teaching of the Vedas and that of the Gita have been briefly taught 

675. The intention here is to point out that in the conditions set out one 
becomes qualified in the sense of having the fitness produced by * knowledge ' 
(T 0.) 

676. Sri Sahkara refers to and refutes an interpretation of anüdi as na ld 
(not existent at the beginning, that is, having a beginning) 
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aversion and such other modifications (mkdras), which constitute 
the cause of bondage, and freedom from arrogance and such other 
qualities (gunas) which constitute the cause of salvation, aro all born 
from the prakri. This prakrh, active from time without beginning, 
baving evolved into the form of the body and being in association with 
the self, becomes the cause of the bondage (of the 5011) through its own 
modifications such as desire and avorsion, The samo prakrts, through 
its own modifications like freedom from arrogance and such others, 
becomes the cause of tho salvation (of the self). Such 1s the purport 


कार्यकारणकतुंत्वे हेतुः प्रकृति रुच्यते । 
पुरुषस्सुखदुःखाना भोक्तृत्वे हेतुरुच्यते ॥ २० ॥ 


20 The prakrt 18 said to be responsible for agency in relation to 
the body (३८१०) and the sense-organs (kdrana) The self ts said to be 
responsible for the expenencing of pleasure and pain 


Tho karya (or the oftect) 1s the body Tho kdranas are the sense 
organs of percoption and action, along with the internal organ of 
perception In their being performers of work, the prakrit, ruled 
over by the self, 18 alone responsible." The meaning 18 that (their) 
activities, Which are tho means of experience, have their basis in the 
prakrti, which has evolved into the form of tho body ruled over by the 
self. In regard to the self, there 18 only the state of bemg tho ruler 
With reference to this, the aphorisms, “ The agent of actions 1s (tho 
individual self) because tho scripture has to be purposive ” (Ved Süt 
II 3.33), and others havo been taught The agency of the self 18 
really its being responsible for the activity of the will in ruling over the 
body. Tho self, while in association with the prakytt, 15 responsible for 


677 Sri Sankara reads karya karana karirtve, though he also notice. bürana 
as a variant reading. Aurya, in his view, is the body the karanpas are the ton 
senso-organs, manas, buddhi and ahankira Tho alternative reading also may 
support this interpretation Or it may mean that the kirya refers to tho sixteen 
principles whioh are modifications, namely, the ten sensc-organs, manas and tho 
five objects of sonses Tho bürauae would be tho seven principles each of which 
is a modification of :ts predecessor and gets modified into its successor— mala, 
akatkdra and the five tanmétras. These are callod prakrh-cskrhs T C. also 
notices another interpretation that the kirya is the five elements and tanmátras, 
and the birasa, the ten sonsos, tho manae, the buddh and the ahankira (Both 
tho words, karate’ and ‘ Laraga ', may be taken to mean the senses) 
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the oxperience of pleasure and pam Tho moaning is that it is the 
seat of tho experience of pleasure and pam 


Thus the distinction in the functions of tho pralrts and of the 
self, when m mutual association, has been statode7s He (Sri Kraus 
now) proceods to stato that the 801 is the causo of the experienco of 
pleasure and pain arising from sense-objects, oven though, by itself, its 
experience of itself ıs nothing but joy 


पुरुषः प्रकृतिस्थो हि भुङक्ते प्रकृतिजान्‌ गुणान्‌ । 


27. Indeed, the self, seated in the pralrh, expervences (the effects of) 
the qualities born of the prakrà 


The word, ‘guna’ (quahty), stands figuratively for its offects 
The self, whose oxperionce of itself, by itself, consists solely of happiness, 
enjoys, that 18, experiences, whon seated in tho prokrtr, that 18, whon 
in association with tho prakrts, tho aualitios born of the prmkrts, that 
is, the pleasure and pain and other things, which are the effects of 
sativa and other gunas and which havo for their spocial causo association 
with the prakrt: 


He (Sri Krsna) thon speaks of the cause of (tho self) association 
with the prakrts 


कारण गुणसङ्गोऽस्य सदसद्योनिजन्मसु ॥ २१ ॥ 


21 The cause for us births in good and euil bodies i$ its altach- 
ment (o the gunas (of the pralrt:) 


This self, placed successively in the bodies of difforont bomgs liko 
tho gods, men eto, which aro in tho form of modifications of t ho prakras, 
becomes attached to such things as ploasures and poms, arising from 


678 Our actions are physical and deternun d by phis 11019£1( i needs ' But 
that which experiences pleasure and pain cannot be the prakrti, ५ hich 1s jad 
or inert Experience has no meaning (xcept in relation to one who 1s € onseious 
of it Tho power to enjoy and experience. bolong« to tho soul, whil the raw 
matter of oxporienoe ow os its origin to the association of the body with tho soul °" 
(L 6 III, p 39) The golf prompts and oxperienecs, the body works 


670 T C. explains attachmont to pains as arwing from the false notion that 
they are pleasures 
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the sattva and other qualities 8850018180 with each one of these bodies, 
and hence engages its. lf m works of virtue (punya) and mn (pápa) 
which constitute the means for theac (pleam res eto.). Then, for the 
purpose of experiencing the results of virtue and sm anaing from 
these (acts), it is born again in good (sat) or evil (asat) bodies. Then 
it begins activities and thereby is born again As long as it does not 
develop freedom from arrogance and such other quahties which are 
the means of realising the self, so long it remains in samedra There- 
fore, this has been said that its attachment to the gunas (of the prakyts) 
18 the cause of its birthe 1n good and evil bodies 


उपद्रष्टाञ्नुमन्ता च भर्ता भोक्ता महेश्वर. । 
परमात्मेति चाप्युक्तो देहेऽस्मिन्‌ पुरुष N ॥ २२॥ 


22 The self in this body 18 one who looks on and approves, +s the 
supporter and the enjoyer, and «s spoken of as the great lord and li bemise 
the self that ts supreme (+n relatvon to the body) 


This self (puruga), who abides in this body, is one who looks on 
and approves 11 relation tu the body through the functioning of the 
will and such other faculties in a manner appropriate to the activities 
of the body १५ Similarly, ıt 18 the supporter of the body Likewise, 
it is the expertenoer of the pleasure and pam ansing from the activities 
of the body 


Thus, by ruling over the body, by supporting the body and by 
having the body completely dependent, ıt becomes the great lord in 
relation to the body, the senses and the mind Accordingly, He 
(Stt Krena) will also declare Whatever body the ruler (se, the 
self) acquires and from whatever body ıt departs, it goes on its way, 
taking these (sense-organs), as the wind (moves slong), taking away 
odours from their place "(XV 8) 


In the body, ıt should also be spoken of as the supreme self in 
relation to the body, the senses and the mind The word, ‘self’ 
(diman), will be used hereafter in the senre of the body and of the 


680 Bee Ch. Up (V 10 7) (T C) 

681. Upadrashir 35 one who observes (and impels) some ono else to work, 
himself unengaged in work  Amemantr is one who permits activity after it 
has begun (T C) 
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mind: Some see the self within the body by means of the mmd 
through meditation (XIII. 34) From the word, ‘likewise’ (aps), 
it 15 to be made out that it has also been described as the great lord 
{m relation to the body). The „elf that 1s supreme has been described 
1D passages beginning with “the beginningless (one), to whom I am 
superior (XIII. 12). This self which has (in its pure state) unlimited 
power and knowledge, becomes the great lord only with reference to 
the body and the supreme self only with reference to tho body, on 
account of its attachment to the gunas arang out of immemonal 
as ociation with the prakris 


य एन वेत्ति पुरुष प्रकृति च गुणैस्सह । 
सर्वथा वर्तमानो$पि न स भूयोऽमिजायते ॥ २३॥ 


23 He who knows the self to be thus and the prakrts along with the 
gunas (to be as described) ts never born agam, howsoever he may be placed 


He who knows, that ıs, knows truly and with dieerimination, 
the self to be thus, “lz as baving the character described above, and 
likewise the prakrts to be of the character described above, together 
with the gunas like sattva whose character will be later dealt witb, 1s 
never born again, does not become fit for association with the prakrts 
agam, howsoever he may be placed, that 18, in whatover extremely 
painful manner he lives in the bodies of gods, men, ete The meaning 
is that at the time of dissolution of that body (in which he is now 
living), he attains the self having unlimited knowledge as its distin- 
guishing characteristic and devoid of sins 


ध्यानेनात्मनि पश्यन्ति केचिदात्मातमात्मना । 
अन्ये साङ्कयेन योगेन कर्मयोगेन चापरे ॥ २४॥ 


24 Through meditation by the mnd, some see the self within the 
body, others by the yoga called San kü, and yet others by karma-yoga 


me whose mental concentastwan-ss—pesfected aco the 
self (dimánam) abiding in tho bédy Qüimdju) b means of, the 
mund (demand) through meditation’ that ph “ponoentration of, the 

682 Sri Sankara reads evam for | 


683. In this and the next verse ळल stages in Aethniswiedze of the self 
are described, starting with the highest 
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mind, Others to whom concentration of the mind remams unaccom- 
plished make the mind fit for concentration by means of the yoga 
called Sainkhya,* that is, by the discipline of knowledge, and then 
see the self (through concentrated meditation) Yet others—those 
who are not qualified for the discipline of knowledge, those who are 
quahfied for 1t but are intent on an easier way, and those who are 
distinguished persons*t5—(a]] these) after making the nund acquire 
fitness for concentration by means of the karma-yoga which meludes 
within itself knowledge (of the self), see the self 


अन्ये त्वेबमजानन्त श्रुत्वाःन्येभ्य उपासते । 
तेऽपि चातितरन्त्येव मृत्यु श्रुतिपरायणा ॥ २५ ॥ 


20 Bul some others, not Anowing thus, hear fiom others and meditate 
They also cross beyond death So too, those who are devoted to hearing 
(the true leaching) 


But others, that 1s, those who are not quahfied for harma-yoga 
and other means for seeing the self, hear from others who are possessed 
of knowledge and seers of truth, and meditate (on the self) with the 
help of karma-yoga and similar means They too cross beyond death 
Those who are devoted to hearing are those who are devoted only to 
hearing Even they, devoted to hearing and (thereby) froed of «n», 
duly begin the practice of Aarma-yoga and other such means and (m 
due course) certainly cross beyond death By the word, ‘too’ (क) 
difference in stages 18 to be understood (among the vanous types of 
persons striving to see the self )986 


Then, in order to explain how to meditate on the discrimmation 
of the sclf associated with the prakrt: (from that prakyts), He (Sr; 
Krsna) says that all bongs, moving and unmoving, are sprung from 
the association between the intelligent (self) and non-mtelhgent 
(matter) 


684 Sm Sankara understands by Sänkbyn tho discrimination of the 
ſeman from tho gunas, while Sri Madhva takes it moun the nature of the Lord, 
as revealed in the Vedas 

685 Compoe III. 20 

686. Only one olass of aspirants is referred to in this verse, according to 
Sri Sankara. 
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यावस्संजायते किव्शित्सत्वं स्थावरजङ्गमम्‌ । 
क्षेत्रक्षेत्रशसंयोगात्तद्ठिद्धि भरतर्षेभ ॥ २६ ॥ 


36 Whenever any creature 1s born, whether it is animate or animate, 
know that ths (birth), in each case, 18 on account of the assocration of the 
kgetra (the body) and the kectrayita (the self), O Arjuna (Bharatarsabha) 


To whatever extent creatures are born, consistung of those which 
are ammate and those which are inanimate, they are born only from 
the mutual association between the Keetra and keetrayfia %? The 
meaning is that they are born only from (this) association and not from 
(th: ir) separation from each other 


सम सर्वेषु भूतेषु तिष्ठन्त परमेश्वरम्‌ । 
विनश्यत्स्वविनश्यन्त य. पश्यति स पश्यति ।। २७॥ 


37 Who «o sees the supreme ruler abiding in all embodiments to be 
(of) the same (nature), nor being destroyed in destructible things, he sees 
(the self as it 15) 


Who so sees the «elf, 1n all embodiments which consist in what is 
different (namely, the body) being 1n association with what 18 different 
(namely, the self), 98 different from the varied forms of gods and others 
as remaining in each of these in the capacity of the supreme ruler in 
relation to the body, the senses and the mud, as being of the same 
nature (in all of them) on account of being the knower, and as not being 
destroyed, on account of being of a nature incapable of destruction, 
when those bodies perish—he sees, that 15, he soes the self as it really 18 
The intention 18 to teach that the who sees even the self an being of 
vaned forms on account of the vaned forms of gods and others and aa 
associated with birth, death and such other conditions, 19 indeed 
endlessly involved in the cycle of births and deaths 


सम पश्यन्‌ हि सर्वत्र समवस्थितमोश्वरम्‌ । 
न हिनस्त्यात्मनात्मान ततो याति परां गतिम्‌ ॥ २८ ॥ 
687. Sri Sankara says that the relationship between the Lwíra and the 
kpetrayfia is governed by adhyiea (or superimposition giving rise to erroneous 


knowledge). 
BG —12 
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28. For, seeing the ruler ($.6., the self) alsding (and exercising autho- 
rity) everywhere (en all bodies), he does not harm the self by hus mind and 
thereupon reaches the highest goal 


The self abides everywhere, in the bodies of gods and others, as 
the ruler by reason of its being the support and the controller, in virtue 
of its being the proprietor in every case He who sees the self as 
devoid of the varied forms of gods and others and as being of the sole 
form of knowledge, by himself (dtmand), that is, by his mind, he does 
not harm, that 18, he protects his own self, frees ıt from samsdra. 
Thereupon, that 15, ın consequence of this vision of the sameness of the 
form (of the self) everywhere as the knower, he reaches the highest gos! 
What 18 to be reached by going is the goal He reaches that which is 
supreme and is to be attamed, that 18, the self as it really ıs If he 
seon the self as varied everywhere on acoount of its being in association 
with the forms of gods and others, ho harma the self, that 15, throws it 
into the middle of the sea of samsära 


प्रकृत्येव च कर्माणि क्रियमाणानि सर्वेश । 
यः पश्यति तथाऽऽत्मानमकर्तार स पश्यति ॥ २९ ॥ 


29 He who sees actions unwersally as being done by the prakrts 
alone and the self similarly as not the agent, sees (the self as st +8) 


He who sees all actions as done by the कक, in the manner 
explained in the statement, The prakrts 18 said to be responsible for 
agency in relation to the body and the sense-organs (XIII-20) 
who sees accordingly that the self, being of the form of knowledge,*** 
is not the agent and who sees that its association with the prakris, 
its ruling over the same and ita experience of the pleasure and pain 
resulting from this are all brought about by ignorance in the form of 
karma-—he sees indeed the self as it really 15. 


688. Na Maas ' uw interpreted by Sri Sankara as does not kill He 
explains that the ignorant man regards his body as his déman and by continung 
in i, goes on killing one diman after another Even the Supreme Aiman 
is killed as it were by odd while ignorance laste 

669 T O notices another reading, jsàlübürari ', for ‘ »&ànakbaram in the 
bhäsya text. 
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यदा भूतपृथग्भावमेकस्थमतुपश्यति । 
तत एव च विस्तार ब्रह्म सपच्चते तदा ॥ ३०॥। 


30 When one understands the independent individuality of embodied 
bangs as rooted in one bana, as also their evolution from it alone, then 
he attains the brahman (or the self in its purity) 


When one sees that, while all embodied beings, like gods and 
others, are constituted of the two principles of the prakyts and the 
self, their independent mdividuahty as divine, human, short, long, 
and so on, is rooted in one basis—is rooted in the prakrts and not in 
the self — and when he sees their evolution into aons, grandsons and 
such other different beings in succession, ax from it alone, 1 that 1a, 
from the prakris only, then alone he attains the brahman The mean- 
ing 18 that he attains the solf as free from limitations and as solely of 
the form of knowledge 


अनादित्वाल्रिगुणत्वात्परमात्माश्यमब्ययः | 
शरीरस्थोऽपि कौन्तेय न करोति न लिप्यते ॥ ३१ ॥ 


3] This supreme self, though remaining in the body, 14 immutable on 
acoount of ts beng without beginning: and neither acts, nor gets stared, 
O Arjuna (Kaunteya), in virtue of ts beyng free from the gunas 


This supreme self has been described 98 having an essential nature 
distinct from that of the body. Though remaining in the body, it w 
immutable, that 15, devoid of liabibty to decay, by reason of its being 
beginningless, that 18, such as cannot have begun (to hve at any parti- 
cular moment) On account of its being without the gunas, that 1s, 
being devoid of the sativa and other gunas of the prakrts, it does not 
act, nor does it get stamed that Js, it does not getstamed by the 
qualities of the body. 


Granted that the self, by reason of itt being free from the gunas, 
does not act but how is it that it is not stamed when it is eternally 


690. According to Sri Sankara the basis 18 the one and only Self 


691. For all this evolution, the presence of the self is needed. But it is not 
required that the self should be liable to the changes undergone by the vehicle 
of ite experience (T. O). 
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associated with the qualities of the body ? In reply, Ho (Sri Krsna) 
hero says): 


यथा सर्वगत सौक्म्यादाकाश नोपलिप्यते । 
सर्वत्रावस्थितो देहे तथाऽऽत्मा नोपलिप्यते ॥ ३२ ॥ 


32, As the all-pervading ether is not tainted by reason of uts subtlety, 
even 80 the self, though stationed in the body everywhere, is not tainted 


As tho ether, though all-porvading, that Ww, ın contact with all 
things, is not tainted by the qualitios of all (those) things by reason of 
its subtloty, even so tho self, though stationed in the body, evorywhero, 
that 1s, in gods, mon otc , 18 not tamtod by roason of its oxceeding 
subtlety, by tho qualities of all these bodies 


यथा प्रकाशयत्येक कृत्स्न लोकमिम रवि । 
क्षेत्र क्षेत्री तथा कृत्स्न प्रकाशयति भारत ॥ ३३ ॥ 


33, As a single zun lights up all this world, even so the lord of the 
body (kgetrsn) lights up all the body, O Arjuna (Bharata) ! 


As a single sun,99 by his radiance, lights up all this world, even so 
tho lord of the body hghts up, by his own knowledge, tho entire body, 
both inside and outside and from tho soles of the foot to the head, 
making out, This body of mme 1s of this kind” Honce the meanuig 
is that this solf, whose charactoristics have boon thus described, 15 
altogother distinot, because of its being tho knower, from this body 
which constitutes tho object to be known, even as the sun which lights 
up (tho world) from the world which 15 lighted up 


क्षेत्रक्षेत्रश पोरेवमन्तर ज्ञानचक्षूषा | 
भूतप्रकृतिमोक्षं च ये विदुर्यान्ति ते परम्‌ ॥ ३४ ॥ 


34. Those who thus know, with the aid of the eye of knowledge, the 
difference between the body and the knower of the body, as also the means 


2 The self is subtler than the ether and even its ultimate source, the 
primordial prekrh. 

693. According to Sri Sankara, the simile of the sun in this verse shows 

that there is only one kpetrin for all bodies and that He romains uncontaminated. 
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of release from the prakris w the form of materia / elements (oonstuutsng 
the body)—they reach the highest 


Those who know thus, in tho manner described, tho difference 
(antaram), that 1s, the distinction between tho body and tho knowor of 
the body, with the help of the eye known as that knowledgo which 
deals with what discnminates™ and (know) also the way of rolease 
from the prakr in the form of material clements (constituting tho 
body)**—thoy attain tho highest, that 18, the solf completely froed 
from bondage 


‘ Mokga' ın that by means of which release 18 effected The 
meaning is that it ıs the moans of release such as freedom from arro- 
gance and other qualities already described Those who, through the 
knowledge already taught relating to the distinction between the body 
and the self, understand the distinction botwoen them, and then, after 
loarning that freedom from arrogance and such other qualities constitute 
the means of release from the prakrts which has ovolved into the 
material elements (constituting the body), put (the qualities) into 
practice—they, completoly freed of bondage, attain the self characte- 
rised by unlimited knowledge and abidig in its own form 


694. What has been taught so far is the eye of knowledge, boonuse it leads 
to the direct realisation of the self, oven as the eye is an instrument of direct 
perception {T C) 

696. ' Bhüla-pravrt&-moksam ' can be understood, according to T C, 
as release from the prałru made up of bhitas or elementa, or as the releaso of 
the individual solves (bd from the हरकत Sri Šankara renders it as delive- 
rance from the aeyakia which is characterised by nescience and is the cause of 
all beings In Sri Madhva’s view, 1b 1s the means of deliverance from the elementa 
and from the pralyti 


CHAPTER XIV 


In the thirteenth (chapter) ıt has been stated that one 1s released 
from bondage with the help of freedom from arrogance and other 
qualities helped by devotion to the Lord, after learning the truth about 
the nature of the prakrts and the self which are associated with each 
other. There in the passage, “ The cause of 1६8 birth in good and evil 
bodies 18 its attachment to the gunas (XIII 21) it has been stated 
that the cause of bondage 15 attachment to happiness and such other 
things which are modifications (se results) of the sattva and other 
guttas (of the prakrts) continuing in succession from the past Now in 
this ohapter 18 described the manner in which the gunas form the cause 
of bondage and the manner in which the gunas can be stopped (from 
influencing the self) ११४ 


शौभगवातुवांच-- 
पर भूयः प्रवक्ष्यामि ज्ञानानां ज्ञानमुत्तमम्‌ । 
यज्ज्ञात्वा मुनयस्सब परा सिद्धिमितो गता ॥ १॥ 


THE LORD BAD 


1 I shall teach again another kind of knowledge, uf १५ the best of all 
kinds of knowledge, and knowing uf all the sages have attained a state of 


perſection transcending this world. 


I shall teach again another kand of knowledge" which 18 
different from what has been taught earher, in which are nevertheless 


696 Vide d S 18 Two further pointe are mentioned there the agency 
of the gunas and Lord being the ultimate cause for the attainment of the three 
goals of supramundane glory, self-abidance and Giod-attainment. Of these the 
first has already boon taught earlier, and the second comes in only for incidental 
treatment in the chapter That is why, 7 C suggests, they are not included 
in the very brief outline of the chapter here given by Gd Riminujs. 

697 Sri Sankara interprete pam as dealing with the Supreme Being. 
T. C. points out that what is taught is an expansion of earlier teaching. So 
in one sense it 1s different, while in another it is a repetition of what bas already 
been taught 
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included the pralyt and the self, and which is about the sattva and 
other gunas. And this knowledge 18 the best of all lands of knowledge 
relating to the prahrt and the self, knowing which knowledge, all the 
sages, that 1s, those excelling in meditation thereon, have attained a 
state of perfection transcending this world, the world of samedra, and 
which 18 of the form of attainment of the essential nature of the self 
m ita state of punty. 


He (Sri Krena) further describes this knowledge with reference 
to ita fruts 


इद ज्ञानमुपाश्रित्य मम साधर्म्यमागताः । 
सर्गेऽपि नोपजायन्ते प्रलये न व्यथन्तिच ॥ २॥ 


2 Those who, resorting to this knowledge, atian to the possession of 
qualites that characterise Me, are not born even at the time of creation nor 
hurt at the time of dsssolutson 


Those who, resorting to this knowledge which will be described 
hereafter, attain to the possession of qualities that characterise Me, that 
18, attain similarity with Me, are not born even at tho time of orea- 
tion That is, they do not become the object of the act of creation 
And they are not hurt at the time of dissolution, that 1s, do not 
become subject to the act of destruction of the universe 


Now He (Sri Krgns), in order to teach the way in which tho 
gunas of the prakrts form the cause of bondage, states that the entire 
totality of embodied creatures being born from the association of the 
prokrtt and the self, as set out in the statement, ‘ Whenever any 
(creature) 15 born’’ (XIII 26), 1s brought about by the Lord 
Himself 


मम योनिमेहद्त्रह्म तस्मिन्‌ गर्भ दघाम्यहम्‌ i 
सभवस्सर्वभूताना ततो भवति भारत ॥ ३ ॥ 


608. ' Sádharmya i rendered by Sri Šańkara as identity and not as oom- 
munity of characteristics He says that the (iis does not anywhere countenanoc 
aay difference between the kpcirajia and Lévers. 
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3. The womb (from which the unsverse is born) ts the great brahman 
lor the prakrts) which belongs to Me In it I cast the seed. The birth 
of all embodied beings, O Arjuna (Bhárata), proceeds from that (asso- 
aahon) 


That great brahman which forms the womb (for the whole universe 
to come out from) and which belongs to Me—in it I cast the seed 
Here the non-intelligent prakrtı, described in the passage, Earth, 
water, fire, ether, manas, buddhs (or the principle called mahat), and 
also aan kara (or the principle of egoity)— this prakrts, thus divided 
into eight principles, % 1s Mine (VII 4-5), 18 called the great brahman 
because of its being the cause of modifications like the makat, the 
ahatkdra and others. In the Vedas also, here and there, even the 
prakriy is denoted as ‘brahman , as in He who understands all (in 
essence) and knows all (in their modes and manifestations) and whose 
austerity consists of knowledge ( e, tho effort of thinking and willing)— 
from Him proceeds this brahman (or undiffsrentiated creation), as also 
anna (or the world or matter and selves) characterised by name and 
form " (Mund. Up 1.19.) 


That higher prahrti consisting of the multitude of intelligent 
selves, which have been described in the passage, But know that 
which is other than this lower one and which is hfe-constituting to 
be the higher prakyts helonging to Me (VII 5)—that (higher prakyts) 
Is here indicated by tho word, garbha ° (foetus or that which impreg- 
nates), as being the seed of all that lives 7 In that great brahman 
which 1s non-intelhgent and which forms the womb, I cast the seed, 
consisting of the multitude of (all) selves The meaning 16 that, with 
the non: intelligent prakrte which consists of the multitude of 
difforent kinds of experiencers From that, out of that umon between 
the two prabrtis, which is brought about by My will, arises 
the birth of all embodied beings, from Brahmi to a clump of 


grass 


609 Sri Sankara and Sri Madhva also take mahat brakeman’ here to mean 
the prakrh. T C pointe out that the use of the word, brakman , in this sense 
is justified because of the prakrts being infinite as well as the material cause of 
the universe. 

700. ' Garbha 1s explained by Sri Sankara as the soed for the birth of 
Hirenyagarbha. 
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He (Śri K raps ) proceeds to say “The union of the inteligent 
and non- intelligent ७७७७ in the condition of effoct ७1६०18 brought 
about only by Myself. n 


सर्वयोनिषु कौन्तेय मूर्तयस्समवन्ति याः | 
तासां ब्रह्म महद्योनिरह बीजप्रद' पिता ॥ ४ ॥ 


4. In all species (of creatures), O Arjuna (Kaunteya), whatever 
(४६१ forme sprong up, the prabyti vs thesr great womb and I am the seed- 


gwg father 


In all species of creatures, such as those of the gods, the Gandhar- 
vas, the Yaksas, the Rikgasas, men, domestic animals, wild boasts, 
birds, reptiles and others, whatever living forms of the respective 
creatures are produced, that 18, are born, the brahman 18 the great 
womb (from which they havo issued forth), that is, the cause The 
meaning is that the prakrts, whose firat stage (in evolution) is the 
mahat and whose last stage 18 the five elements, and with which the 
multitude of intelligent selves has been united by Me, is the cause. 
I am the sood-giving father. The moaning is that I am the agent for 
uniting the multitude of intelligent selves in accordance with their 
respective karmas, with each of these (types of bodies) 


He (Sri Krsna) now teaches the cause of the birth agam and 
again, as gods and others, of those, who in this manner were born at 
the beginning of creation in the species of gods and others by reason 
of association with the prakrts on account of ancient karmas 


सत्व रजस्तम इति गुणाः प्रकतिसभवा: | 
निबध्नन्ति महाबाहो देहे देहिनमव्ययम्‌ gov d 


5 Sativa, rajas and tomas are the gunas which spring from the 
prakrts They bind in the body, O mighty-armed (Arjuna), the body- 
owning self, which (in essence) 1s unmutable 


Battva, rajas and tamas are the three gunas of the prakyts arising 
from its essential nature and are particular manifestations of its 


101. Stansa 3 sete out the contro! exercised by the Lord over creation after 
great dissolutions and occasional, partial dissolutions. Now the creativo activity 
going on every day and every moment in the Universe is shown as taking place 
in accordance with the will of the Lord (T C.). 
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traits." They are to be ascertained only through such (of their) 
effects as (mental) illumination. They are not apparent in the causal 
state, but are apparent 1n the modifications beginning with the mahat 
They bind this body-owing self, which is associated with bodies such 
as those of gods, men, and others made up of the modifications of the 
prokrts beginning with the mahat and ending with the elements, which 
is immutable, that 18, which 15 not in itself hable for association with 
the gunas; and which resides ın the body. The meaning is that they 
bind it through the adventitious condition of its residing in the body १०३ 


He (Sri Krsna) speaks of the distmguislung charachenstics of 
the sativa, the razas and the tamas and their modes of binding (the self) 


तत्र सत्व निर्मलत्वाठकाशकमनामयम्‌ | 
सुखसङ्गेन बध्नाति शानसङ्गेन चानघ । ६ ॥ 


6 Of these the sattva which ts illuminating and not unwholesome, 
beoause of tts freedom from impurity, binds, O sinless one, through attach- 
ment to happiness and attachment to knowledge. 


702. Sativa, rajas and tamas are conceived in the S&nkhya and the Vedanta 
as respectively the constituent elements and attributes of the prakrsis or material 
Nature. Sativa makes for a steady and balanced condition of matter Rajas 
stimulates energetic and constructive activity. Tamas is responsible for inertia 
and disintegration. Ibis thought that the universe has evolved from undifferen- 
tiated primordial matter through the interplay of the gunas Owing to a belief 
in a close correspondence between physical constitution and moral tempera- 
ment, i$ is also thought that the three gunas stand for distinctive moral attributes 
And it is these moral traits that Sri Krepa now proceeds to discuss Thus, 
though the gunas are material, they have psychological and moral aspects and 
effecta. To quote Professor M Rangacharya: In Sanskrit metaphysics, the 
concept of matter is given a more extended significance than is warranted by 
our common usage. It is held that the field of matter includes much that we 
are apt to look on as psychological In fact, experience in this world is conoerved 
to be due largely to the association of the soul with matter, and hence much of 
our thinking and feeling in this life 1s held to be material (L G III, p 100) 

According to Sri Sankara, sativa, rayas and tamas are called gunas, not 
because they are qualities or attributes, but because the Sihkhyas have chosen 
that particular word as a technical term to indicate them He also adds that 
the individual self is seemingly bound by these gunas, and that on this basis the 
one Aiman 18 said to be bound. 


708 TC. pomts out that this is in reply to Gri Sankare’s view that the gunas 
merely seem to bind The immutability of the self here has special reference 
to ite being free from loss of knowledge on account of its association with the 


prakrii 
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Of these, that 18, of the sativa, the as and the tomas, the eseential 
nature of the saitva is such (as follows). Because of its freedom from 
impurity, it is illummatmg Freedom from impurity is the state of 
bemg free of qualities which stand in the way of illumination and 
happiness Therefore, the meaning in that it forms the cause of illu- 
mination and happiness on account of its nature being directed solely 
to the production of illumination and happiness. Illumination is 
knowledge of truth about a thing. Not being unwholesome whero 
the effect known as disease 18 not present, that is not unwholesome 
The meaning 18 that it is the cause of the state of being freo from 
disease 75 ॥ 


This guna, known ur the sativa, binds thin self through attachment 
to happiness and attachment to knowledge And when attachment 
to knowledge and happiness arises, one engages oneself in secular? 
and scriptural expedients therefor As a result of this, ono is born 
in such bodies as form the means for experiencing their fruta In 
this way, the sattva binds the self by means of attachment to happiness"? 
and knowledge What ıs said amounts to this that the sattea ia that 
by which there 15 the production of knowledge and happiness ak well en 
the production again of attachment thereto 708 


रजो रागात्मक विद्धि तृष्णासङ्गसमुद्धवम्‌ । 
तस्तिबघ्नाति कौन्तेय कर्मसङ्गेन देहिनम्‌ ॥ ७ ॥ 


7 Know, O Arjuna (Kaunteya), the rajas to be of the nature of 
sexual desire and the source of sensuality and attachment It binds the 
embodied self by attachment to work 


704. The nature of the sativa is to produce illumination, and henoo the 
sativa is the cause of illumination T C. euggeste that, when erroneous know. 
ledge is produced by the rajas or the tamas, the real basis of such knowledge is 
produced by the sattva in subordinate association with either of them. 

705 Compare lévarskrgga's description in the Sdnkhyabirika (13): 
4 Sattea is light, illuminating and desirable " 

700 Secular (laukvks) may mean what is enjoined in the Smrtie or what 
is prohibited in the soriptures 

707. The happiness mentioned hore is that which results from the aoquisition 
of knowledge. 

708. Sri Sankara explains that the ana, by leading to knowledge and 
happiness, makes one think that one is happy or has knowledge. This is the 
superimposition on the Self of an experience belonging to the world of miyd, 
and it gives rise to attachment, which in turn makes for further births in ahb 
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The rajas 1s of the nature of sexual desire, that 1s, it forms the cause 
of sexual desire. Sexual desire (riiga) ıs the eager longing between a 
man and a woman for each other. It (ie, the rajas) is the source of 
sensuality and attachment, that 1s, ıs the place of ongin of sensuality 
and attachment, The meaning 15 that it forms the cause of sensuality 
and attachment Sensuality (trgmd) ıs the longing for all objects of 
senses such as sound Attachment (sariga) 15 the longing for constant 
association with those connected with one, like sons and frends 7०० 


Accordingly, it (s.e , the rajas) binds the embodied self by means 
of the production of an eager longing for karmas, that 15, for activity 
For whatever activities 910 undertaken by the embodied self out of 
eager longing for those activities, they become the cause— as they are 
of the nature of spiritual merit and sin (+ e, punya and papa) for birth 
in bodies that form the means for experiencing their results Hence 
the rajas binds the embodied self by means of attachment to work ९१0 
What ıs said amounts to this that, because of this (te, because of 
sexual desire and such other things leading ultimately to bondage), tho 
rajas 18, in this way (t e., 80 as to distinguish it from tho sattva and the 
tamas), the cause of sexual desire, sensuality and attachment (to 
friends and relatives), and the cause of attachment to work (nnd 
thereby of bondage for the self) 711 


तमस्त्वज्ञानज विद्धि मोहन सबंदेहिनाम्‌ । 
प्रमादालस्यनिद्राभिस्तप्तिबध्नाति भारत ॥ ८ ॥ 


8 But know the tamas to be caused by ignorance and to cause delusion 
to all embodied selves It binds, O Arjuna (Bharata), by heedlessness, 
sloth and sleep. 


By ‘ignorance’ (ajfána) 18 here indicated what is other than 
knwoeldge (Jāna). Knowledge is understanding the truth about 


709 Sri Šankara splits up ‘ trendeadgs’ into treed, desire for what one 
does not have, and dena, loving contact with what one has. 

710. lévarskreoe describes the rajas as stimulating and active. Vide the 
Dole under previous verse 

711. The rajas, explains 7. C, concentrates attention on the activity which 
is the means for the attainment of happiness rather than on the objective of 
happiness iteelf. Thus it induces a great deal of activity for atteining a little 


happiness 
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athing What is other than this 15 knowledge contrary thereto. And 
the tamas 15 born from knowledge relating to what 18 the opposite of 
the truth about a thing 7% 1t causes delusion to all embodied solvos 

Delusion 18 perverse knowledge. The meaning is that it (६ e , the tamas) 
is the cause of perverse knowledge It, that 1s, the tamas, because of 
its being the cause of heedlessness, sloth and sleep, by means of them, 
binds the embodied self 73 


Heedlesaness 15 the lack of attention which gives rise to doing what 
18 other than the work that should be done 7 Sloth 1s the tendency 
not to engage in actions, it ia even stupor. Sleep is the cessation of 
the activity of all the senses of a person by reason of exhaustion from 
the outgoing activity of the senses In regard to this (sleep), the dream 
state 18 the cessation of the outgoing activity of the oxternal sense 
organs, while deep, dreamless sleep 19 the cessation of the activity of 
oven the internal organ of sense 


He (Sri Krenn) dex ribes the most important among those which 
constitute the means of bondage by the sattva and other gunas 


सत्त्व सुखे सजयति रज कर्मणि भारत | 
ज्ञानमावृत्य तु TA प्रमादे संजयत्युत ॥ ९ ॥ 


9 The sattva causes attachment to happiness, O Arjuna (Bharata), 
(and) the rajas to action Hul the tamas, screening off knowledge, causes 
attachment, indeed, to heedlessness 


The sativa has attachment to happmess for its mam effect, the 
rajas has for its main effect attachment to work But the tamas, 
screening off the knowledge of the truth about things, and being the 
cause of perverse knowledge, has for ita main effect attachment to 
activities which are the very reverse of that which should be 


done 


712. Dolunon (or moka) 1s to be understood as erroneous knowledgo relating 
to the essentia] nature of a thing. Under XVIII. 32, T. C explains the difference 
between the kinds of crroneous knowledge brought about by the rajas and the 
lamas 

713. In the Sá&ihyabàribà (18) it ıs declared. that the tamas is heavy and 
sercaninz 

714 Sei Sankara takes‘ pramüda to mean failure to perform duties 
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It may be asked thus. The eattea and the other gunas arise from 
the essential nature of the prokytt which has evolved into the form of 
the body. On account of thar arising from the essential nature (of 
the pralyti), they are present at all times (In every embodiment) 
How then can they cause effects which are contrary to one another? 
To this, He (Sri Krspa) answers 


रजस्तमञ्चाभिभूय सत्त्व भवति भारत | 
रजस्सस्व तमश्चैव तमस्सस्वं रजस्तथा । १० ॥ 


10 Subdwing the rajas and the tamas, the sattva becomes prepon- 
derant, O Arjuna (Partha)! And (subduing) the rajas and the sattva, the 
tamas becomes preponderant And likewise, (subduing) the tamas and 
tho eattva, the rajas becomes preponderant 


Even though the three (gunas) consisting of the sattva and the others, 
arise from the essential nature of tho self when in association with the 
prakrts,™ yet, on account of the power of old karma and on account 
of the differences ın the food constituting nourishment to the body, 
the sattva and the other gunas remain im states of mutual dominance and 
subservience Sometimes the sativa remains preponderant, subduing 
the as and the tamas Similarly, the rajas somotimes (remains 
predommant), subduing the (amas and the sativa And sometimes the 
tamas (remains predominant), subduing the rajas and tho sattva 


And He (Sri Krsna) teaches that this (1,6 , the predominance of 
one or other guna) is to be made out from the perception of the effects 
(of such predominance) 


सर्बद्वारेषु देहेऽस्मिन्‌ प्रकाश उपजायते । 
ज्ञान यदा तदा विद्यात्‌ विवृद्ध सत्वमित्यूत । ११ ॥ 


JI When in all the gateways (of perceptron), knowledge rises in 
regard to sllumsnation (of the real nature of things), then one should know 
that sn this body the sattva has sncreased abundantly 


718. The gunas, being qualities of the prakrii, are in aprthak-eddha relation 
with it: the prakris in the form of the body is ın tum in such relationship with 
the self In this way, the esto and other gunas may be linked up with the 
essential nature of the self 
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When in all the gateways, that is, in the organs of perception like 
the eyes and others, knowledge arises in regard to illumination about 
the truth about things,"1 then in that body one should know that the 
saliva has well increased. 


लोभ' प्रवृत्तिरारम्भ, कर्मणामशमस्स्पृहा । 
रजस्येतानि जायन्ते विवृद्धे भरतषभ u १२ ॥ 


13 Covetousness, (purposeless) activity, undertaking of work, lack of 
repose, longing—these arise, O Arjuna (Bharatargabha), when the , rajas 
has increased abundantly 


Covetousness 18 the disposition to refuse to part with one’s own 
property Activity (here) means the tendency to be active even 
without aiming at any purpose’ Undertaking of works refers to the 
undertaking of works which constitute the means for bringing about 
(desired) results Lack of repose is the senses never ceasing to be active. 
Longing is desire for the objects of the senses These arise when the 
rajas has wall increased The me ming 14 that whenever covetousness 
and such qualities are present, then one should know that the rajas 
hax well increased 


अप्रकाशोऽप्रवृत्तिश्च प्रमादो मोह एव च । 
तमस्येतानि जायन्ते विवृद्धे कुरुनन्दन ॥ १३ ॥। 


13 Want of Wumination, 1nacitivity, heedlessness, and even deluston 
also—these arise, O Arjuna (Kurunandana), when the tamas has abun- 
dantly increased 


Want of illumination 15 the absence of the rise of knowledge 
Inactivity is stupor. Heedlessness 18 the carelessness which results 
m doing what should not be done ™? Delusion 1s perverse knowledge 
These arise when the tamas has well increased One should know with 
the help of these that the tamas has well increased 


716. Sct Rámánuja splits up prabier upajāyate' in the verse into prakige 
upayiyate’, while Sei Sankara has ‘ probdech upaydyate’, taking prabisa’ to 
be in the nominative case and in apposition with ° sdiinam in the second line 

717. Aprabiea' is want of knowledge in general: a particular case of 
8900) lack when knowledge is badly needed is pramáda '. This stanza refers 
back to stanza 8 (T C). 
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यदा तत्त्वे प्रवडे तु प्रलयं याति NIN 
तदोत्तमविदां लोकानमलान्‌ प्रतिपद्तते ॥ १४॥ 


14 However, tf the embodied self meets with dissolution when the 
saltva is dominant, then it reaches the stainless groups of those who know 
the highest 


When the sattva has become dominant, then while the sattva con- 
tinues to be dominant, if the embodied self meets with dissolution, 
that is, with death, it reaches the stamless lokas?!* of those who know 
the highest. that is, it attams the groups of those who know the truth 
about the self and who aro free from ignorance What 18 said 
amounts to this, Ono who has died when the aativa is dominant 18 
born in tho families of thoso who know the olf and becomes qualified 
for performing those auspicious works which are the moans for attam- 
ing tho knowledgo of the truth about the self 


रजसि प्रलय गत्वा कमंसङ्गिषु जायते । 


15 Meeting with dissolution during (the dominance of) the rajas, one 
18 born among those attached to work 


Meeting with death when the rajas 18 dominant, one is born in 
tho familios of those who perform work for the sake of its fruits The 
moaning 18 that, being born in such fanulies, ho becomes qualified for 
the performance of works which aro the means for achieving Svarqa 
and such other fruits 


तथा प्रलीनस्तमसि मूढयोनिषु जायते ॥ १५ ॥ 


15.. Lil eise, one who has met with dissolution during (the domi- 
nance of) the tamas, is born in the wombs of oreatures deficient in intelligenoe 


Likowise, onc who has died when the tamas 1s dominant is born in 
tho wombs of croatures deficient in intelligence, that 15, in the wombs 
of dogs, pigs ote The meaning is that he ia born as one unfit for 
striving for all tho onds of human hfe 


718. Sei Sankara interprets “ attains the worlds of those who know the 
mahat and other principles 
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करमणस्सुकृतस्याहुस्सात्विक निर्मलं फलम्‌ | 
रजसस्तु फल दु.खमज्ञान तमस फलम्‌ ॥ १६ ॥ 


16 The fruit, they say, of action which 13 excellent, is pure and of 
the nature of the sativa But the fruit of the rajas ss misery, and the fruit 
of the lamas 18 ignorance 


Thus, the fruit of work which is oxoellent , that Ia, free from attach- 
ment to results and is of the form of My worship, and which is perform- 
od by one who, after having met with death during the dominance of 
the sativa, ıs born again in the family of those who know tho golf, 18 
that which 13 produced by oven more sativa than this, and it bocomos 
puro, that 18, free from even the shghtest trace of misery So say those 
who know the evolution of the saftra-quna 


But tho fruit of the as which has increased at the time of 
death 1s for the most part the misery pertaining to the stato of samsdra 
(such nusery) consisting of the series made up of birth in a family, 
attached to works which aro the means for (desired) rosults, the undor- 
taking of works aiming at the rosult& (thereof), birth again, incroase 
of tho rajas, and the undertalang of works aiming at the rosult«(theroof) 
So say those who know the truth about this guna 


Ignorance 18 the fruit of the tamas That is, the fruit of the lamas, 
which has thus increased at the time of death, 16 a sories of states of 
ignorance 


Ho (Sri Krispna) proceeds to answer the question,“ What are 
the fruits like purity otc , produced from tho sativa and othor gunas 
incroasod from that (+ e, their initial state)?“ 


सत्त्वात्सजायते ज्ञान रजसो लोभ एव च। 
प्रमादमोहौ तमसो भवतोऽज्ञानमेव च ॥ १७ ॥ 


३7 From the sattva, knowledge ts born, and covetousness, indeed, from 
the rajas — Heedlessness and delusion spring from the tamas, as also, 
indeed, ignorunce 


From the extra sattva generated through the series (of experiences 
mentioned) in this manner, the knowledge which 1s in the form of the 
direct realisation of the self arises. From the rajae similarly increased, 
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there springs covetousness for Svarga and such other fruts From the 
tamas similarly moreased, there is heedlessness, that 1s, indulgence in 
evil deeds through heedlessness; and then from this, delusion, that is, 
knowledge which is the opposite (of truth), and thence still more addi- 
tional tamas, and thence agai ignorance, that 18, absence of knowledge 


aed गच्छन्ति सस्वस्था मध्ये तिष्ठन्ति राजसा. । 
जघन्यगुणवृत्तिस्था अघो गच्छन्ति तामसा: II १८ ॥ 


18 Those who remain in the sativa go up, those characterised by the 
rajas stay in the middle, and those characterised by the tamas, adhering 
to the activities of this vilest quality, go down, 


Those who remain ın the sattva go up thus, in the manner described 
above, that ıs, they attain freedom step by step from the bords of 
samedra As the rayas is productive of covetousness for Svarga and 
such other fruits, those characterised by the rajas carry out works which 
are the means for achieving such fruits they when experience those 
fruits thoy are agam born (in this world) and carry out the very same 
works Thus, they stay in the middle This (series of experiences) 
18 indeed misery for the most part, as it 1s marked by recurring 
births 


Those characterised by the tamas adhere to the activities of the 
vilest quality. “ that 18, they adhere to the qualities of the tamoguna, 
which become increasingly vile The meaning is that they attain (in 
order) the lowest condition (among human beings), then the state of 
animals, then birth as worms, insects otc , then the state of immovable 
things, and oven there the state of shrubs and creepers, and finally 
the states of stones, dried up wood, clod, straw and such things 


He (Sri Kreva) now speaks about the way in which those in 
whom the sativa has Increased in a series of stages tbrough particular 
kind of food and particular good deeds done without desire for fruits 
go upward by transcending the gunas 


नान्य गुणेभ्य. कर्तार यदा द्रष्टाऽनुपश्यति । 
गुणेभ्यश्च पर वेत्ति मद्भाव सोऽघिगच्छति ॥ १९ ॥ 


719. In yaphonya-gues-orit-sthdh ', Set Sankara reads‘ णा for‘ vrii ` 
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19. When the man of true vinon percewes no agent of action other 
than the gunas and also knows what ss other than the gunas, then he attam: 
to My state 


When this man of true vision, after completely subduing the rajas 
and the tamas and abiding ın the increased sativa through the use of 
sütlvska food and the performance of actions which do not aim at fruits 
and are of the form of worship of the Lord, sees no ather agent of action 
than the gupas, that 18, percerves that the gunas alone are the agents 
in all activities natural to them when he also knows what 18 other than 
the gunas, knows what 1s other than the gunas who are agents, namely, 
the self which 18 other and not an agent—then he attains to My state, 
that is, attains to that state (of being sinless, all-knowing and so on) 
which is Mine 


What 1s said amounts to this The self which 1s by itself pure in 
nature, acquires agency in respect of various actions through axsocia- 
tion with the gunas, arieing from the continued. flow of previous 
karmas When one sees the self thus, that the self by itself is no agent 
and ıs made up only of unlimited knowledge, then he attains to My 
state 


It has beon stated that one attains to the state of the Lord by 
seeing the self as à non-doer and as other than the gunas which 
are the agents Now He (Sri Krsna) describes of what kind this 
state of the Lord ır 


गुणानेतानतीत्य त्रीन्‌ देही देहसमुद्भवान्‌ | 
जन्ममृत्युजरादु खेविमुक्तोऽम्ृतमशनुते ॥ २० ॥ 


20. Transcending these three qunas which are manifest in the body, 
the embodsed self, freed from birth, death, senility and sorrow, enjoys that 
which 18 immortal. 


This embodied soul, transcending these three gunas, the sattva 
and others, which are manifest in the body, 7“ that 15, manifost in the 
prakrt: that has evolved into the form of the body, seos the self as 
different from them and as of the form solely of knowledge Frond 


720. Sei Sankara interprets,‘ which form the seed for the production of the 
body ' 
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from birth, death, senility and sorrow, 1 1t enjoys that which is immor- 
tal, namely, the self This is My state Such i5 the meaning 


Arjuna now spoke, asking about the manner of conduct indicative 
of the essential nature of one who has transcended the gunas and about 
the way (lit cause) leading to such transcendence 


अर्जुन उवाच- 
केलिङ्जेस्त्रगुणानेतानतीतो भवति प्रभो । 
किमाचार कथं चैतांस्त्रीन्‌ गुणानतिवर्तते ॥ २१ ॥ 


ARJUNA SAID 


21 By what marks, O Lord does the man who has transcended these 
three gunas become (characterised)? Of what nature ts his conduct! 
And how does he transcend these three gunas? 


By what marks, that 16, distinctive qualities, does the man who 
has transcended these three gunas, the sattva and others, hecome 
characterised? Of what nature is his conduct? That is, with what 
kind of conduct ıs he associated! The meaning is. of what kind 18 
tho conduct which serves as an indicative mark for understanding his 
essential nature? How, by what expedient, does he transcend the 
threo gunas, the sattva and othors! 


श्रीभगवातुवाच- 
प्रकाश च प्रबृत्ति च मोहमेव च पाण्डव | 
न afte संप्रवृत्तानि न निवृत्तानि काइक्षति i २२ ॥ 


THE LORD SAID 


23. He (who has transcended the gunas) does not O Arjuna (Pándava) 
hate sllumsnation, activity and even delusion when they are present, nor 
longs for (them) when they are absent 


He who does not hate the effects of the sativa, the rajas and 
the tamas, known as illumination, activity and delusion, when function- 


721 Thatis, the sorrow caused by birth, death and old age , or birth, death, 
lod ago and the sorrow that they causo (7 C). 

722 * Langa’ here is to be understood as intemal qualities, and not external 
marks like dress, ote Cf. Manu (VI. 66) (T. C.) 
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ing m regard to things other than the self which are undesirable, 
nor desires the same things when they have stopped functioning in 
regard to things other than the self which are deurable 78 


उदासीनबदासीनो भुणेर्यो न विचाल्यते । 
गुणा वर्तन्त इत्येव योऽवतिष्ठति नेङ्गते ॥ २३ ॥ 


23 He (sa sad to have transcended the gunas) who remains like one 
who ts indifferent and 18 not moved by the gunas, who, thinking that the 
gunas indeed function (in producing their effects), stands firm and does 
not act (according to ther promplings) 


He who remains hke one indifferent, that 15, through satisfaction 
in the vision of the self as distinct from the gunas, remains like one 
indifferent in regard to other things and is not moved by the gunas 
mediately through hatred and longing: who, realising that the gunas 
are active in producing their own effects like illummation ote, 
remams 74 styl] and who does not act, that 1%, does not exert himself in 
accordance with the offects of the gunas 


समदु:खसुखस्स्वस्थस्समलोष्टाइमकाश्वन' । 
तुल्यप्रियाप्रियो धीरस्तुल्यनिन्दात्मसस्तुति ॥ २४ it 


मानावमानयोस्तुल्यस्तुल्यो मित्रारिपक्षयो । 
सर्वारम्भपरित्यागी गुणातीतस्स उच्यते sug 


34 He who w the same in grief and joy, who abides w himself, to 
whom a clod of earth, a stone and gold are the same who regards alike the 
pleasant and the unpleasant, who 18 entelligent who regards alike blame 
and prawe of hunself 


723. Things other than the self may be desirable or undesirable. Now, 
there is hatred in regard to what 18 undesirable and tho means therefor, while 
there is longing for what is desirable and the means therefor The reference 
here is to one who does not hate the effecta of the gunas when they servo as the 
means for undesirable experiences, nor long for them when, after serving as the 
means for desirable experiences, they cease to be present (T. C) 

724. * Avabethah ° 18 in paraemaivpoda, though it should be in átmanepada 
Sri Satkare thinks that tbe lapse from grammar has been caused by metrical 
necessities. He also gives an alternative reading, anutisfhati’, which ss 
grammatically correct. 
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26. Who is the same in honour and dishonour: who ss equal in regard 
to the sides of friends and foes : who has given up all undertakings—such 
a person ts amd to have transcended the gunas 


He who 1s the same in grief and joy, that is, whose mental dis- 
position 18 the same towards grief and joy: who abides in himself, the 
meaning being, who abides in his own self on account of his own self 
being the sole object of his love, and whose mental disposition 1s the 
same towards joys and sorrows like those from the birth, death, eto. of 
sons and such others who are all distinct from it (s e, the self),’% to 
whom, certainly because of this, a clod of earth, a stone and gold are 
the same : who in consequence of this alone holds as equal the pleasant 
and the unpleasant, that 18, who regards alike the objects of hkug 
and dislike. who 1s intelligent,?** that 18, skilful in discriminating bet- 
ween the prakyts and the self: who therefore indeed regards alike blame 
and praise of himself, that is, who is equal-minded towards praise and 
blame, arising from the good and the bad qualities of human and such 
other states of existence, regarded as pertaining to the self, by beanng 
in mind their lack of connection with himself . 


Who is equal-minded towards the honour and dishonour anwng 
from it (t e , such misapprehension of the body as the self) and towards 
the sides of fnends and enemies arising therefrom, on account of the 
absence of any connection between these and himself. and who has 
accordingly given up all undertakings arising from bis embodied 
existence—he who ig like this, he is said to have transcended the 


qunas 


Ho (Sri Krsya) mentions the principal cause in such transcendence 


मा च योऽव्यभिचारेण भक्तियोगेन सेवते । 
स गुणान्‌ समतीत्येताम्‌ ब्रह्मभूयाय कस्पते ।। २६ ॥ 


9% And he who serves Me with the discipline of devotion which 18 
unswerving, transcends these gunas and becomes fitted for the state of 
the brahman (or the self sn us purity). 


725 The point here is that devotion to the essential nature of the self makes 
for many kinds of ‘ equal-mindedness (T. C.). 

196 Both Set Šankara and Sri Réminuja understand ' dhira’ here in the 
sense of one who u intelligent 
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Transcendence over the gunas is not effected by mere meditation 
on the distinction between the prakrts and the self as taught in such 
passages as When the man of true vision perceives no agent of action 
other than the gunas " (XIV 19) For it 18 liable to be obstructed by 
unconscious subtle impressions, which are hostile thereto and which 
have continued from time without begining He who with the dis- 
eipline of devotion which is unswerving, that is, 18 directed to a single 
object, serves Me, whose will 1s unfailingly true, who am supremely 
compassionate, who am an ocean of parental love for those that seek 
refuge—such a person transcends the sattva and other gunas which are 
difficult to transcend He becomes fit for brahmabiũ gu, 7 the state of 
the brahman That is, he becomes qualified for (realising) the condition 
of the brahman The meaning 1s that he attams the immortal and 
immutable self as it 13 in itself 


ब्रह्माणो हि प्रतिष्ठाऽहममृतस्याव्ययस्य च | 
शाश्वतस्य च धर्मस्य सुखस्येकान्तिकस्य च । २७ di 


27 For I am the banc support of the indimdual self whioh (in tts 
pure state) is immortal and immutable, as also of everlasting power and 
glory (or dharma), and of perfect bliss 


The word, ‘hv’ (rendered as for ), 15 indicative of causo Be- 
cause I, when served by the discipline of devotion which 18 unswerving, 
am the basic support“ of the individual self? which 15 immortal and 
immutable, as also everlasting dharma, that is, of superb power and 
glory, and also of perfect bliss, that 15 to say, of the bliss which can he 
attained by the man of wisdom described in such passages aa “ Hold- 


727 For Sri Sankara this is the state of moksa when the individual self 
18 realised to be identical with the Bradman Sri Madhva takes it to be a state 
where the individual self will be as dear to the Lord as the prafrh (or 
Lakgn!) 

728 * Pratvsthà in the verse may mean a support which also controls, 
Or it may stand for the ultimate cause where all enquiry about the means for 
realising tho self in ita essential nature finds ita rest (7 C) 


729 ‘ Brahman’, according to Sr: Sankara, is the Absolute who is in 
the individual self Or tbe identity between the Absolute and the Lord may 
be suggested here, as there exists between them only the distinction between 
energy and its possessor The unconditioned Brokman may be regarded as the 
support of the conditioned Brahman Sri Madhva renders‘ brahman as mal 
that is, the prakrh or Laksmi 
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ing that Vasudeva is everything ” (VII 19)}—(because of all this one 
who serves Me with the discipline of devotion transcends the gunas) 


Though the phrase, ‘ everlasting dharma’, 18 denotative of that 
(conduct or activity) which leads to attainment, yet because what 
follows and what precedos (it) are indicative of goals of attainment, 
this (phrase), too, being placed among them, denotes an attamable 


goal. 


What is said amounts to ths Earlier, in the passage beginning 
with, For this mayi of Mine made of the three gunas for purposes 
of play, is difficult to transcend. Those who seek refuge with Me 
entirely (—they cross beyond this mad) (VII 14) it has been taught 
that seolang refuge with the Lord 1s the only means for the transcen- 
dence over the gunas and the attainment therefrom of kasvalya, supra- 
mundane glory and union with the Lord Therefore, the sole means 
for transcendence over the gunas and for the condition of the brahman 
(attainable) therefrom 1s soeking refugo with the Lord with sangleness 
of purpose 7° 


790 Prapatt, as à part of bhakteyoga, 1s taught bere 


CHAPTER XV 


In the chapter relating to the kgetra (1 e , the XIII chapter), it 
has been stated, after a thorough examination of the nature of the 
prakrts and of the self, that the association of the self which 18 excoed- 
ugly pure and constituted solely of unlimited knowledge, with the 
prokrts, which has evolved into the forms of goods etc , causes the flow 
of attachment to the guna» of the prakrt and is without, begunmg 
In the next chapter, it was stated that the association of the self, with 
the pralyti in its two states as effect and cause has for its roota attach- 
ment to the gunas and 1s brought about by the Lord Himself Then the 
ways of attachment to the gunas were desorbed in detail Finally 
it was taught that the realisation of the true nature of tho self preceded 
by the removal of attachment to the gunas, has its roots in devotion to 
the Lord. 


Now (in the present chapter) He (Sri Krepa) proceeds to speak 
about the adorable Lord exercising sovereign control over the destruc- 
tible and the indestructible entities consisting of the bound and the 
free (souls) and to teach that the Lord is the Supreme Perron, as, by 
reason of supreme greatness because of His being the opposite of all 
that is evil and His remaining as the sole seat of auspicious qualities 
He is of a different kind from both the destructible and indestructible 
lands of souls which form the subjects of Hin sovereign 
contro] 73! 


There, ın order to speak of that object of (His) sovereign rule 
which 1s known as the mdestructible (aksara), and the bondage of 
which has been cut off by the weapon in the form of non-attachment, 
the Lord describes the image of an aévattha tree to represent the partı- 
cular modification of non-intelhgent matter which has spread itself 
in the form of the bondage to be cut off. 


vH 
ऊर्ध्वमूलमघश्शाखमश्वत्य प्राहुरव्ययम्‌ | 
छन्दांसि यस्य पर्णानि यस्तं वेद स वेदवित्‌ ॥ १ ॥ 


731. Vide G. 8. 19. 
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THE LORD SAID: 


1 They (i e, the Vedas) speak of an indestructible aévattha tree 
which has ste roots upwards and branches downwards and whose leaves 
ore the Vedas. He who knows st knows the Vedas. 


The aévattha tree which 18 called samedra, which has 118 roots 
upwards and branches downwards and which 1s indestructible—the 
Vedas speak of (1t) in such passages as the following This aévattha 
tree which has its roots upwards and branches downwards is eternal ” 
(Kath. Up VI I), and“ He who knows now the tree which has its roots 
upwards and branches downwards (Tost, Ar I. 11.0). 3 It has 
its roots upwards because it has its source in the fourfaced (Brahmi) 
who 18 placed above the seven worlds % It bas branches downwards 
because it ends with those dwelling on the earth and consisting of all 
men, domestic animals, wild beasts, worms, insects, birds and immova- 
ble things.”** It is indestructible, because it cannot be cut, being of 
the nature of a flowing stream—prior to the rise of the correct knowledge 
which gives rise to non-attachment 


Of which afvattha tree, they declare the Vedas to be the leaves 
The Vedas are the leaves because this tree of samedra grows with the 
help of rites for the fulfilment of desires such as are taught in passages 
of the Vedas’ hko “ Ho who desires wealth should scrifice a white 
(animal) to Vayu” (Taut Sam. II 1 I) and “Let him who wants 
to have children offer a sacnfice with eleven cups (of nce-cakes) to 
Indra and Agni ” (7004 II 2.1) The tree indeed grows with the help 
of the leaves 


He who knows the a¢vattha of such a desoription?' knows the Vedas 
The Veda indeed describes the means for cutting off this tree of samsdra 
He (who knows this tree) 18 spoken of as the knower of the Vedas, 


732 The unquoted second line completes the sentence thus —that man 
will never believe, I shall be killed by Death 

733. Sri Sankara takes ( (च to be the Brahman possessing the un- 
manifested power of n, It means Viggu to Sri Madhva 

784. The makat, the ahathira and the tanmätrus are like ita branches below, 
says Sri Sankara 

736. As in II 42, here too by the Vedas is meant the ritualistic portion 
dealing with rites for the fulfilment of desires 

736 Set Sankara cites a passage from the Nárseuihapurüsa (16), describing 
a similar treo. Compare also M. B. (XIV. 35). 


Veree 2] RAMANUJA-BHASNYA 379 


because knowledge about tho essential nature of the tree to be cut off 
is helpful to knowledge about the means of cutting (the tree). 


N NN प्रसृतास्तस्य झाला गुणप्रवृद्धा विषयप्रवालाः | 
अघश्च मूलान्यनुसंततानि कर्मानुबन्धीनि मनुष्यलोके I २ ॥ 


2 Above and below are spread the branches nourished by the qunas 
(of the prakrts) and with sense-objects for thear tender shoots, and down- 
ward indeed to mankind extend the roots that conmat of the effects of 
action whioh bind 


Moreover, other downward branches of that tree having men and 
such other embodied beings as branches are produced by the effects of 
the respective actions of each of these beings and again become spread 
out above as Gandharvas, Yaksas, the gods and such others. These 
are nounshed by the gunas, that 18, nourished by the sattva and other 
gunas They have the sense-objects for their tender shoots, that 1s, 
have for their sprouts sound and other objects of the senses." 


He (Sri Krsna) explains how this 1s 40 The (secondary) roota??* 
of this tree which has its (principal) roots ın the world of Brahmé and 
its crest in men, extend down below, that 15, in the world which 16 
mankind, And they are the effects of actions which cause bondage 
The meaning 15 that the effects of actions which cause bondage become 
roots in the world which is mankind For by the effects of actions 
performed in the human condition there come into existence men, 
beasts and other beings down below, and gods and others up above 


न रूपमस्येह तथोपलम्यते नान्तो न चादिर्म च सप्रतिष्ठा । 


3. Its form ws not here comprehended in this manner, nor sta end, nor 
yet «s beginning, nor again us support 


This form of this tree in the way ın which it has been described— 
as having its roots above because of the four-faced Brahmi being its 


737 In the previous verse, naeh- ff has been described now 
niya-ersis is dealt with in this stanza (T C) 

73$. These have been compared to the dependent roota " of the banyan 
tree, " growing from the branches and spreading down to the ground " (L. G 
III, p 107). See also T C 
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source, as having its branches below because of men being its crest 
through unmterrupted descent therefrom and as also having its bran- 
ches extend upward and downward by means of the actions performed 
in the human condition and constituting roots-(this form of this tree) 
18 not comprehended to be so by those in somedro ™ Only this 
much is comprehended “Iama man, the son of Devadatta, the father 
of Yajfiadatta and possessing property in accordance therewith. ” 
Similerly, tho ond of tho treo, that 15, its destruction, 18 not comprehen- 
ded as bemy caused by non-attachment to the enjoyable things (lit. 
enjoyments)consisting of the gunas It is not comprehended that 
similarly attachment to tho gunas is alone the origin of this (tree) It 
is also not comprehended that the support” of this tree Ww tho 
ignorance which 18 of the form of esteenung as tho self what 1s not the 
self. Ignorance u lone is the support of this tree, because in it alone 
it (s.e , tho troe) rests 741 


अश्वत्थमेन सुविरूढ मूलमस ङ्गशस्त्रेण दृढेन छित्वा ॥ ३ ॥ 
तत. पद तत्परिमागितव्य यस्मिन्‌ गता न निवर्तन्ति भूय । 


3 Having cut down this asvattha tree which has well grown 
roots of various Kinds, by means of the strong weapon of non-altachment . 


4 In consequence thereof, that destination has to be sought for where- 
from those who go (there) do not again return 


Having cut down this (tree) which 1s as described above, which 
has well grown roots of various kinda, that 18, the roots of which are 
strong and various, by moans of the strong weapon called non-attach- 
ment to the enjoyable things made up of the gunas, and denved from 
right knowledge--in consequence thereof, because there 18 no attach- 
ment to sense-objects, that destination wherofrom those who go 


739 Tho idea is that such mon are devoid of the knowledge needed for 
salvation (T C). 

740. Ert Sankara takes ' campratigjha’ to mean the intermediate state 
between origin and destruction T C criticises an interpretation of the word 
as standing for the Paramátwam here The followers of Sri Madhva reed 
' sampranyiah ' 

741. The support of the treo is the place where the roots rest The roots 
have been identified with burma, which arises from ignorance, which in turn is 
due to egoism (7 C) 
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(there) do not roturn again” has to bo sought, that 18, looked for 
so that it may bo discovered 


Ho (Sri Krsna) now teaches how attachment to enjoyable 
things made of tho gunas and the perverse knowledge which 18 its 
cause come to an end 


तमेव चाद्य पुरुष प्रपद्यत प्रवृत्ति प्रसृता पुराणी । ४ ou 


4 One should seek refuge wih that Primal Person from whom 
thes ancient process (of attachment to the gunas) emanated 


In order that ignorance and such other things (liko dolusion 
and attachment) may come to an ord, one should seok rofugo 
(prapudyet) with that Primal Porson alone That 1s, one should 
sock refuge (prapadyeta)™ with Him who 1s primal, that 18, who is 
the beginning of all things, as described in the following and other 
passages “With Me as tho witnossing ovorlord, the prakrty givos 
birth to the world with (all its) movable and immovable beings ” 
(IX 10), “Iam tho sourco of overything everything procoods from 
Mo’ (X 8), and “ (Thus) other than Myself, there is nothing what- 
ever which 16 higher, O Arjuna (Dhanafiyaya)” (VII 7) and from 
whom, the Creator of all, bas emanated this ancient procoss,” continu 
ing from the distant past, of attachment to tho onjoyablo things mado 
up of the gunas This has indeed been stated by Mo even carher 
“For this maya of Mine, made of the (three) gunas for purposos of 
play, 1» difficult to get over Those who take rofuge with Me entirely, 
they cross beyond this maya” (VII 14) 


Ur the readuy ıs ‘prapadyeyatal pravrlih’ (for * pra- 
padyetyatah pravrttsh’)™ Having token refuge with (prapadya), 


742 The verso bax’ aiwaríanti ', thc verb being conjugated n parasmaipada 
As this is grammatically incorrect dri Rimiinujs glosses the word by giving 
iis correct dfmanepada form, nivartante 

743 The irregular parasmaypoda form, prapadgt', in the पह i» rendered 
10 the commentary by the correct dfman: pada form 

744 According to Sri Sankara, this process resembles the creation of illusions 
by à magician 

745 Sri Riminuja reads prapadyel yale’ und alnn gives the alternative, 
which he seems to prefer, of * prapadyeyatah ", analysed into prapadya syolad’, 
Sri Sankara and Sri Madhya adopt the latter roading, which they „phit up into 
* propodye yalah Sri Sankara explains that tho goal has to be sought for by 
the aspirant thus’ I seek refuge with tho Primal Person Prapadye is 
thus taken to be in tho indicative first person singular, of which it 1s the regular 
form Sri Madhva says that ' prapadye’ should be regarded as an irregular 
form of the potential third person singular, propodyeta ', 
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that is, sought protection from, the Primal Person, the activity has 
proceeded, which forms the means for this (sata), that 18, for all 
auch purposes as putting an end to ignorance, and which is ancient, 
continumg from the distant past 


The activity of those who in the distant past yearned for salvation 
is ancient. The meaning ıs Those in the distant past who yearned 
for salvation became, indeed, released from all bondage only after 
seeking protection from Me alone 


निर्मानमोहा जितसङ्गदोषा अध्यात्मनित्या विनिवृतकामा । 
ठन्द्ैविमुक्तास्सुखदुःखसशेगंच्छन्स्यमूहाः पदमव्यय तत्‌ ॥ ५॥ 


5 Those who are free from the delunon of wrong notions (about 
the self), by whom the evil of attachment has been subdued, who are con- 
stant in (the oontemplatwn of) the self, who have turned away 
from (worldly) demres, and who are free of (the influence of) the paws of 
opposites known as pleasures and pains, and who are not beguiled into 
error (regarding the essential nature of the self), go to that immutable 
destination 


Those who, after having sought refuge with Me in this manner, 
are free from the delusion of wrong notions about the self," that 
18, are free from the deluson in the form of misesteemmg what 1s not 
the self as the self by whom the evil of attachment has been sub- 
dued, that 1s, by whom the evil known as attachment to the enjoyable 
things made of the gunas, has been subdued who are constant in the 
self, that is, wholly engaged in the knowledge of the self, that knowledge 
being adhydima which isin regard to the self who have turned away 
from (all) desires other than this (desire for knowledge of the self) 
who are free of (the influence of) the pairs of opposites known as 
pleasures and pains’ and who are not beguiled into error, that 1s, 
who know the natures of the self and the not-self—go to that 


746. The tradition of prapatts from the distant past is here mentioned by 
the Lord (T. C). 

747 Sri Sankara renders free from mine (pride) and moka (delusion) ". 

748. The reference is to things having the essential nature of being agreeable 
and others having the essential nature of being disagrecable. Freedom from 
their influence, for the etriving aspirant, is putting up with them. When success 

s to him, he ia free of all pain. 
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unmut&ble destination They attam, as it really exists, the self 
which is essentially of the form of unlimited knowledge. The mean- 
img 1s For those who seek refuge with Me, all activities (mentioned 
above) become easy to do and culminate in success exclusively through 


My grace 


न तद्धासयते सूर्यो न शशाङ्को न पावकः । 
यद्गत्वा म निवर्तन्ते तद्धाम परम मम ॥ ६ ॥ 


6 That, after attarning which they do not return (to the world of 
samsdra), १8 the supreme ligM(or the indsevdual self in sa pristine purity, 
and glory), belonging to (and ruled by) Me the sun does not sllunume ४ 
nor the moon, nor fire 


The sun does not cause that light which 1s the self to shine, nor 
the moon, nor fire For knowledge is alone what o&uses everything 
to shine (and become revealed) External hghte, however, are help- 
ful through destroying the darkness which prevents the contact 
between the sense (of vision) and the sense-objects But, of this (s.e 
the internal light which is the self), yoga (or concentrated meditation) 
is the revealer Beguningless karma is the hindrance thereto It 
has been taught that its end is through non-attachment and other 
qualities which have their roots in self-surrender to the Lord That 
after attaming which they do not return, 18 the supreme dhdman, 
that is, the supreme light It is Mine it belongs to Me The mean- 
ing 18 that it forms a part (as an inseparable attribute) of Myself, "€ 
being what is owned by Me Its supremacy is by reason of its being 
the illuminator of even the sun and such other lummous bodes. The 
sun and such other luminous bodies, indeed, are not illuminators of 
the light which is knowledge (+¢, the self) Knowledge alone is the 
illuminator of all things 


ममैवांशो जीवलोके जीवभूतस्सनातनः । 
मनध्वष्ठानीन्द्रियाणि प्रकृतिस्थानि कर्षति ॥ ७ ॥ 


749. The self and the Lord are fundamentally distinct from one another 
Bat, as the thing owned and the owner, they become a composite and qualified 
unity. In this unity, the self which is the qualifying attribute 1s separately 
designated as a part with reference to the principal object qualified (or the Lord) 
(T. O.). Compare 8. B (II. 3. 45), where it 1s shown that the self is an amic 
(or part) of the Lord in the sense of its being a mode which cannot exist apart 
feom the possessor of the mode. 
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7. Even while beng an eternal part of Myself, it becomes the bound 
self in the world of (cycle) life and draws to strelf the senses of which 
the mind 1s the sath and which are seated in the pral yt 


That (entity) whose essential nature has been described thus 
(॥ ९ , the individual self), even while being u certain eternal part of 
Myself," becomes the bound individual self and remains in the 
world of (cyclic) hfe, having been encompassed by ignorance in the 
form of karma whose beginning 1s unknown it draws to itself the 
senses, of which the mind i5 the sixth, and which sre seated in the 
bodies that are of gods, men and other euch beings, and are particular 
modifications of the prakrt: Something else (1e, another part of 
Myself) abides in its own essential nature, freed of this ignorance, by 
the way already taught But that which has become the bound 
dividual self has its power and knowledge extremely diminished 
Being the ruler over the senses of which the mind is the sixth and which 
are in bodies that are particular modifications of the prakrt and are 
acquired through karma, it (1 e , the self) draws them hither and thither 
according to 1t8 karma 


शरीर यदवाप्नोति यच्चाप्युत्क्रामतीश्वर । 
गृहीत्वेतानि सयाति वायुर्गन्धानिबाशयात्‌ ॥ ८ ॥ 


8 Whatever body the ruler (or the self) acquires and from whatever 
body ४ departs, it goes on ts way, tal ing these (senses) (with i), as the 
wind (moves along, taking away) perfumes from thew place 


Whatever body it acquires and from whatever body it departs, 
in respect of these (bodies), this ruler of the senses’? goes on its 
way, taking (with it) these senses along with the subtle elements, 763 


750. Sri Sankara says that the individual sclf in a fraction or part of the 
Supreme Self in tho manner in which the reflected Image of the sun in water 18 
a part of the sun or the space within a jar 18 part of the universal ether of space. 
That 1s, the individual self 1s only imagined to be pert of the Supreme Self The 
deaítiet view 18 that tho souls are calloed améas because of their bearing some 
roduced s:militude to the Lord 

301. ° Jévora is taken by Sri Madhva to mean the Lord 

752. Vide S. छ (III I 1-3), where 1६ is taught that the self, when leaving 
a body, takea with it the clomenta in a subtle state and the senses resting in them, 
and that these produce ita next body Under the last of these aphorisms, Drh 
Up (IV. 4 2) and this verve from the (ita are quoted 
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es the wind (moves along, taking) the perfumes from their place 
The meaning is that in the manner in which the wind takes perfumes 
along with subtle parta from flower-garlands, sandal, musk and other 
awoot-smolling substances from their place, that 1s, from their abodes, 
and moves on elsewhere—in that way. 


In regard to what indeed these organs of sense are, Ho (Sri Krsna) 
says 


श्रोत्रं Meee च रसनं घाणमेव च । 
अधिष्ठाय मनश्राय विषयानुपसेवते ।। ९ ॥ 


9 Presiding over the ear, the eye, the sense of touch, the tongu 
and the nose, as also the mind, st enjoys the objects of the senses 


Prosiding over those organs of sense, of which tho mind 1s tho 
sixth, that is, rendering thom fit to function in regard to their several 
objecta, it is addicted to (wpasevate), that is, onjoya (upabhuñkte) 
those objects of senses like sound and others 


उत्क्रामन्तं स्थित वाऽपि भुञ्जानं वा गुणान्वितम्‌ । 
विमूढा नानुपश्यन्ति पश्यन्ति ज्ञानचक्षुषः II १० ॥ 


10 The deluded do not peroewe ४ (i e, the self), when in association 
with the gunas, whether १८ is departing or staying or erperienom They 
see who have the eye of (disori minatory) knowledge. 


The deluded never see"? it (+ e, the individual self) as distinct from 
the human and other bodies that are particular modificationa of the 
prakr and as solely of the nature of knowledge—(t, the individual 
self) which 18 ın this way associated with the gunas, that 18, connected 
with the bodies which are human or other, being particular modi- 
float ions of the pralyti, whether it (the self) is departing from a 
particular body, staying in a particular body, or experiencing the 
objects of the senses which sro made of the gunas. The deluded aro 
those who wrongly regard the human and other bodies as the self. 
But those who have the oye of knowledge possess the knowledge about 


753. Sri Sankara says that these words indicate the Lord's pity for the 
miserable state of the deluded. 


B.G.—13 
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the discrimination between the body and the self. They see this self 
&s possessing ७ form distinct (from that of the body) in all conditions 
whatever. 


यतन्तो योगिनश्जैनं पष्यन्त्यातमन्यवस्थितम्‌ । 
यतन्तोऽप्यकृतात्मानो नैनं पश्यन्त्यचेतसः ।। ११ ॥ 


II. Those who strive as yogws see tt abiding in themselves But, 
strive as they may, those with undiscrplined minds, and destitute of in- 


telligenos, do not see «t 


The yogins who strive in regard to karma-yoga and such other 
ways 01 realisation, after surrendering themselves to Mo, have their 
internal organ of perception cleared of 81] stains thereby , they sec 
with the eye called yoga this (self) as abiding In its own form as separate 
from the body, even though abiding in themselves, that is, in the 
body, But those of undisciplined minds,’ that 18, those by whom 
there has been no self-surrender to Me, whose minds are therefore 
uncultivated, and who are destitute of intelligence, devoid of an 
intelligence capable of seemg the self—they see it not, strive as they 
may 


Thus, it has been taught that the self, both in the emancipated 
condition and ın the condition of bondage, 13 owned and ruled over 
by the Lord—the self who is the light of knowledge and the illuminator 
of even luminous bodies like the sun, the moon and fire that illumine 
by helping the senses through destroying the universal darkness? 
which hinders contact of the senses with their objects S0 it has been 
stated : “ That 18 the supreme light belonging to (and ruled over by) 
Me Even while being an eternal part of Myself, it becomes the 
bound individual self in the world of (cyclic) hfe” (XV 6 7) He 
(Sti Krsna) now teaches that even the licht of the sun and other 
luminous bodies, which constitues a particular modification of the 
prakrts, 18 owned and ruled over by the Lord 


168a. ' Atman has been explained by Sri Rámünuja as ‘ áarire' (in the 
body) Sri Sankara glosses " ' evaeyüm buddhan (in their intellects), 

754. Failure to seek refuge with the Lord constitutes the indisciplme of 
these minds (T. 0.). 

785 Seo Note 672 
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यदादित्यगत तेजो जगड्भासयतेऽखिलम्‌ i 
यच्चन्द्रमसि यच्चाम्नौ तत्तेजो बिद्धि मामकम्‌ ॥ १२ । 


18 That light, which, being in the sun, viununates the whole world, 
that in the moon and that wn lafe, understand that light to below; to Me 


That light™* of these, the sun and other lummous bodies, which 
illuminates the whole world, that light is Mine own Understand that 
it has been granted to them by Me who have been worshipped by 
every one of them 


He (Sri Krsna) also declares The power to support, which 
the earth that supports embodied beings has, belongs to Me 


गामाविश्य च भूतानि धारयाम्यहमोजसा । 
पुष्णामि चौषधीस्सर्वास्सोमो भूत्वा रसात्मक. ॥ १३ ॥ 


13 Entering the earth, I support all embodied beings by My power 
I nourish all plants, having become the moon, full of nectar 


Entering the earth I support all embodied beings by My power, 
that in, by My energy which cannot be obstructed — Similarly, having 
become the moon, full of the essence of nectar, I nourish all planta 


अह वैश्वानरो year प्राणिनां देहमाश्रितः । 
प्राणापानसमायुक्त पचाम्यत्न चतुविधम्‌ ॥ १४ di 


14 Having become the fire of digestion, I am associated with the 
bodies of (all) living creatures; umied with the sngomg and outgowig 
breaths, I cause the digestwn of the four kinds of food. 


Becoming the vavévünara 9? that 1s, the fire of digestion, I am 
associated with the bodies of all hving beings. Umted with the 


156 Gri Sankara suggests that this ıs the light of consciousness and that 
it 1s present in tho sun and other luminous bodies in a noteworthy form, on account 
of the presence therein of a large measure of sativa. 

757 The term literally moans that which is common to all men. It usually 
refers to Agni and 15 particularly used of the fire of digestion, as in tho ca] 
fire is that by which the food eaten 1s digested " (Brh. Up. V. 9 1). T. C. quotes 
a stanza from a medical treatise which says that the digestive fire digests food 
in association with the prisa, opina and samána. 
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different functions of the ingomg breath (próna) and the outgomg 
breath (apana), I cause the digestion of the four kinds of food eaten 
by them—oconsisting of what is masticated, sucked, licked and 
swallowed, 


The moon and the fire of digestion which are owned and ruled 
over by the Supreme Person have been desorbed here by means of 
grammatical equations with Him in the statements, I, having be- 
oome the moon, and Having become the fire of digestion" He 
(Srt Krsna) now gives the reason for describing these two (te, the 
moon and the fire of digestion), as well as the entire host of embodied 
beings, by means of grammatical equation, with the Supreme 
Person. 


सर्वस्य चाहं gfe सम्चिविष्टो मत्त. स्मृतिर्शानमपोहन च । 
NN सर्वेरहमेव वेद्यो वेदान्तकृद्वेदविदेव चाहम्‌ ।। १५ ॥ 


15 And I am well established in the hearts of al! From Me (come) 
memory, knowledge and their loss also I alone am to be known from all 
the Vedas. I bring into being the results of (the rituals of) the Vedas, 
and I alone am the knower of the Vedas 


Exercising control over everything by My will, I am well 
established as the Self in the hearts—that ıs, m the region where 
arises the knowledge which 1s at the root of all activity and cessation 
from activity—of the entire host of embodied beings, as of these two, 
the moon and the fire of digestion. 


Accordingly, the scriptures declare in the following and other 
similar passages “He who has entered within, ıs the ruler of all 
things that are born, and 18 the Self of all (Taw Ar III. 21), He 
who, dwelling in the earth.. . . He who, dwelling in the self, 18 within 
the self... who controls (the self from within) " (Madk Brh. Up 
IIT. 7. 3, 23) ; " The end pomting downwards, the heart 18 ın the form 
of the calyx of a lotus (M. Ndr. XI. 7); and “Now (there 18) that 


758 The vital air is supposed to have a fivefold activity in the body The 
mbes maintains life, while the apina, the eyünc, the qua and the udina 
promote excretion, circulation, digestion and respiration respectively. 
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small lotus-like home (i. e., the heart) which is in this city of the Brahman 
(i e., the body)" (0६60 Up VIII. 1.1). 


There are also the following and other Smrts passages: “ Viggu 
is the ruler of the entire universe, He who is the universe " (V.P I. 
17. 20) : “ Him who is the ruler of all, who is infinitely amall among 
those who are infimtely small" (Manu XII. 122)" and “The 
controller, the punishing judge, the long, He who is within your heart 
(Ibid , VII. 92) *€ 


On account of this (se, because of the Lord being the 
Self 1n the heart), the memory of all springs from Me alone Memory 
is knowledge which anses from experience and the impressions 
thereof, and which has for its contents what has been experienced 
formerly Knowledge is the positive conclusion about a thing 
with the help of the senses, inference, the scriptures and the 
practice of concentrated meditation This also is from Me 
So too ıs apohana — ' Apohana’ means the removal of knowledge ११ 
' Apohana may also mean Ghana" ‘ Ohana’ is. ‘üha’ (or ‘reason- 
ing’). Oha ıs indeed that knowledge which helps the means of know- 
ledge, which arises from the definition of the collection of causes and 
other such things, and which relates to the conditions suitable for 


759 The purport of the quoted texts 18 to describe the Lord as having entered 
into all things and being their Belt in order to exercise control over them (T' C). 
Tbe M När, passage goes on to declare that the Supreme Self is seated in a flame 
of fire in the cavity of the heart and thereby sustains and controls all the aoti- 
vities of life In the Chand Up, we read immediately afterwards that inside 
the lotus-like house there 1s the dakardkd da or the little ether This is then 
described as the Self who is devoid of sin, free from old age, death, sorrow, hunger, 
and thirst, whose desires become true and whose will is unfailingly realised 


160. The second line of the verse runs thus whose lustre is golden, who 
18 to be known by the mind in a state of sleeplike trance (without the aid of the 
five senses), let Him be known to you as the Bupreme Person 


761. The stanza continues if you have no quarrel with Him, you need 
not go to Kurukgetra or the Gangs (to get rid of your sins)”. ‘ Va:vasvaia' 
has been taken to refer to the Lord in His aspect as the punishing judge Sri 
Riméauja reads ‘ rájà (rendered as king ), but the text of Monu generally 
reads dero 

762. According to Sri Sankara, the virtuous, on account of their good deeds, 
are blessed with knowledge and memory The wicked, through their sins, suffer 
feom the loss of these. 
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the rise of knowledge to the effect that à certain piece of knowledge i 
fit to arise in a particular way.“ This ४85 16 also from Me 


I alone am to be known from all the Vedas. Because of thir 
namely, that by reason of My being the Internal Ruler of Agm, the 
moon, Vayu, the sun, Indra and other gods they have Me for their 
Self, hence even when they (the Vedas) are devoted to teaching about 
them (s e., the gods), I alone am to be known from all the Vedas— 
just as the individual self alone is to be known from words hke ‘ gods ’, 
' men ' etc 


I bring into being the results of the Vedas *** ' Védánta means the 
end, that 1s, the results, of Vedso texta (i e, of the mtuals prescribed 
in them), like Offer sacrifices to Indra und “ Offer sacrifices to 
Varuņa ” °% For all Vedas culminate in the (prescribed) results 
He who brings into being the end is the maker ofthe results The 
meaning is “I alone am the giver of the results spoken about in 
the Vedas.’’ This has been already taught in the passage commencing 
from, Whichever devotee desires to worship with faith whatever 
manifestation (of Mine) ", and (stating), “ And thence obtains the 
objects of his desire, they are in fact bestowed by Me alone (VII 22) 
and also Indeed, I am the enjoy er and (am) also the lord, in fact, of 
all sacrifices’ (IX 24) 


I alone am the knower of the Vedas That 18, the knower of the 
Vedas ıs also none other than Myself I alone know the Vedas as 
speaking about Me in thia manner What 1s sought to be conveyed is 
that he who expresses the meaning of the Vedas m a diffsrent manner 
from this 18 not a knower of the Vedas 


763. The word, pramána ', appears to be used in two senses in this sentence 
aw‘ correct knowledge and as ‘ tho instrument of knowledge’ 7 C explains 
‘ aha’ as reasoning helpful to accurate knowledge (pramána jana), which 1. 
meant by the word, sidna’ This 10 thus illustrated it is about the fitnes- 
of acourate knowledge of form as in this way, that accurate visual knowledge 
is fit to arise in respect of tho possessor of form, form, their fitness to be found 
together 1n the same place and other such matters connected with the eye (as 
an instrament of knowledge) 

764. ‘ Vedantakrt ’, according to Sri Sankara, means the maker of the 
tradition ın regard to the teaching of Veddnta, while Sri Madhva suggests that 
the reference ta to Vyása 

705. These texte might have been quoted from Sat Br (V 1 6, II 3. 37) 
T. C. explains that they refer to all texte prescribing sacrifices to Indra and Varupa, 
such as Tast. Sam (II. 5 € 1, II 3.12). 
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Hence, hear from Me alone the truth that constitutes the essenoo 
of all the Vedas 


द्वाविमौ पुरुषौ लोके srOMTST एव च । 
क्षरस्सर्वाणि भूतानि क्टस्थोऽक्षर उच्यते ॥ १६ ॥ 


16 There are two kinds of souls (mentioned) in the soriptures, the 
destructible and the sndestructsble. The destructible olass oon of 
all beng: The sndestructrble class is desorbed as umform and homo- 
geneous 


These two kinds of 8001६704 are well known in tho scriptures as the 
destructible and the indestructible Of them the class of soula indi- 
cated by the word, ‘destructible ', consists of all beings that are asso- 
ciated with the non-intelligent prulyti of a changeable naturo, from 
Brahma to a clump of grass, who can be denoted by the expression, 
‘individual self ° (jiva) Here the word, puruga ', is used in the 
angular (as indicative of a class) by resaon of the single adventitious 
condition of association with non-intelligent matter 


That which 1s uniform and homogeneous 1s indicated by the 
expression, ' the indestructible ' This is the free soul, which 1s free from 
association with non-mtelbgent matter and which remains in ite own 
nature And it is described as uniform and homogeneous (Atifastha), 
because, ın the absence of association with non-intolligent matter, it 
cannot become exclusively related to part'oular modifications of non- 
intelligent matter like the bodies of Brahm etc Here again descrip- 
tion in the singular (as indicative of a class) 15 determined by the angle 
adventitious condition of dissociation from non-intelligent matter. It 
is not that before this, in the course of beginningless time, only one 
soul became free As it has been declared. " Many, punfled by 
the austerity of knowledge, have obtained My state (IV 10) and, 
** They are not born even at the time of creation, nor hurt st the time of 
dissolution " (XIV 2) 


766 Sri Sankara understands two kinds of entities by the two purupas. 
One consiste of all beings and 1s hence destructible The other ıs the d- 
of the Lord which 1a eternal. This 1a described as the küfastha purusa, because 
it is unchangeable, or because it is fall of deceptive powers of illusion. Sri Madhva 
understands by the kyara purnge all embodied souls and by the akpara purusa 
matter or prakrié, that is, Lakgmi. 
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उत्तमः JAREN: परमात्मेत्युदाहृत: । 
यो लोकत्रयमाविश्य बिभर्त्यव्यय ईश्वर: ॥ १७ ॥ 


17. The Highest Person 18 other than these He 13 desoribed as the 
Supreme Self (in the Sorsptures)— He who, having entered the three worlds, 
supports them as the Immutable One and the Lord 


But the Highest Person ıs other than the bound and freed selves 
denoted by the words, ‘dostructible’ and ‘indestructible’ That is 
He constitutes an entirely different entity. He is described in all the 
Sruts texts as the Supreme Self From the description as the Supreme 
Self alone, 1; may be made out that the Highest Person 18 indeed an 
entity different from the bound and freed souls How? He who, 
having entered the three worlds," supports (them) Loka (the world) 
is what 1s perceived. A triad of worlds refers to threo porceivable 
things He who enters, us the Self, (this) triad, which can be made out 
from the authority of the scriptures to consist of non-intelligent matter, 
the intelligent soul in association with it and the free soul, and supports 
(them)—He constitutes an entity different from it (se , the group of 
three) which has to be pervaded and supported by Him 


For this reason also He is an entity different from the three worlds 
mentioned above—because He is the Immutable One and the Lord 
He whose nature 1s immutable, 15 certainly an ontity different from 
non-intelligent matter whose essential nature is change, from the 
intelligent soul, which follows it (in being changeable) on account of 
association with it, and from the freed soul which formerly, on account 
of fitness for association with non-intelligent matter, was in association 
therewith. Likewise, the Lord“ of these three worlds is an entity 
different from that which has to be ruled. 


यस्मात्क्षरमतीतो हमक्षरादपि चोत्तमः । 
अतोऽस्मि लोके वेदे च प्रथितः पुरुषोत्तमः ॥ १८ ॥ 


767. The three worlde of bhfloba, bhuverloka and svarioba, according to 
Sei Sankara. T. C. explains how the etymological meaning of labs is needed 
bere in view of the context requiring that the otherness of the Highest Person 
is to be made out from His entering the threo worlds. 

108. The Jivara bere has also to be taken as the Sepa (T O.) 
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18. Beosuse I transcend the destructible’ (purupa) and am also 
higher than the wdestructsble (purupa), therefore I am celebrated as the 
Highest Person both sn the 390108 and in the Vedas. 


Because I transcend the destructible puruga (or the bound soul) 
by the aforesaid characteristics, and because I am higher, for reasons 
already stated, than the indestructible puruga or the freed soul, 
therefore I am celebrated as the Highest Person in both the Smrtis and 
the Vedas The Smytsis here spoken of as ‘ loka ',"** because it looks 
at the meaning of the Vedas The meaning is (that I am thus 
known) in the Sruts and in the Starts 


In the Sruts, we have passages like Having reached the Supreme 
Light, it (the individual] soul) becomes manifest in its own nature 
He (the Supreme Light who is attained) 18 the Highest Person (Ch 
Up VIII 12 23) 77० In the Smpts, we have passages like the follow- 
ing (statement of Akrüra) “(I go to) Him ( da Krsna) who 18 indeed 
the incarnation of a portion of Vignu, the Highest Person who has 
no beginning, middle nor end, and who is without birth " (V P. 
V 17 33) 71 


यो मामेवमसमूढो जानाति पुरुषोत्तमम्‌ । 
स सर्वविद्धजति मा सर्वभावेन भारत ॥ १९ ॥ 


19 Whoever, being free from delusion, understands Me thus to be the 
Highest Person, he knows all and (thereby) worsMps Me, O Arjuna 
(Bharata), sn every way 


Whoever, being free from delumon,"* understands the Highest 
Person as Myself thus, in the manner already stated, that 1s, under- 


760. Lobe 1s glossed by Gri Bankar as in the worlds’ A doashet inter- 
pretation ıs ‘in the works written by holy men in the world’ 7 O pointe 
out that, in juxtaposition with the Veda,‘ lola indicates the Smyts. 

770 Vide Sri-badgya (IV 4 1-2) for an oxplanation of this passage 

771 T C has a note on the word, Purugotiama ', being yogarüdha : it 
stands for the Lord through the joint efforts of etymology and convention. The 
etymological derivation presents some grammatical difficulty, which is solved 
by holding uttama’ to be a relative term, which can be used in relation with 
the ablative, genitave or loeatrve plural of puruga ' 

772. The delusion here referred to is that of confounding as one entities 
which are separate (T. C )., 
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stands Me to be of a different kind from the destructible and the mdes- 
tructible purugss, on account of My being immutable in My essential 
nature and on account of My bemg endowed with the power to pervade, 
support and rule and such other facultiee—he knows all. That 1s, he 
knows all that has to be known as the moans for attaining Me He 
worships Me in every way. That ıs, whatever ways of worshipping 
Me have been indicated as the means for attammg Me, 
he worships Me by all these measures of worship.” Whatever love 
u evoked in Me by all kinda of acts of knowing having Me for their 
object, and whatever love 18 evcked by all modes of worship having 
Me for their object, both these lands of love arise m Mo by this act 
of knowing (Me as the Highest Person) 


In conclusion, He (Sri Krens) praises this knowledge of the 
nature of the Highest Person : 


इति गुह्यतमं शास्त्रमिदमुक्त मयाऽनघ । 
एतद्बुद्धवा बुद्धिमान्स्यात्कृतकृत्यञ्च भारत ।। २० |i 


90 Thus, O sinless one, has this most secret teaching been taught by 
Me Knowing ७७, O Arjuna (Bharata), one may become possessed of 
intelligence and a man of fulfilled duties 


Thus, this teaching (ın Chapter XV)" which 18 the most secret of 
all the secrets, and which describes My nature as the Highest Person, 
has been taught to you by Me, considering you to be the fittest to 
receive it on account of your being sinless. By knowing thir, one may 
become possessed of intelligence and 8 man of fulfilled duties The 
meaning 15 that whatever disporition of mind is desirable for a person 
who wishes to attain Me, all that disposition becomes acquired by him 
and that whatever has to be done by him all that gets done 


By this stanza, it is stated that the knowledge relating to the 
Highest Person, which arises from religious teaching (or édstra) and 
which has been mentioned immediately before, does all this but not 
that m the form of direct vimon,??® 


773. The word, Mes, denoting bere action or things (needed for action) 
extends ite meaning 90 far as to indicate a particular mode (of worship) (T O0). 

774. Get Sankara takes the view that the teaching of the Odd is given in 
brief in this chapter, where indeed the teaching of all the Vedas is concluded 

775. The followers of Sri Rámünujs rank Purvsotiama-vidyi among the 
various ways of attaining salvation. 


CHAPTER XVI 


In the last three chapters were described tho roal nature of the 
prakris and the self, when separated from each other and when m 
association with each other attachment to the gutas and what 16 
contrary thereto (s.e, transcendence of the gunas), which are the 
causes (m the reverse order) of their separation and association, the 
prakrts and the self in all ther modes of existence beng under tho 
control of the Lord, and the real nature, as the Highest Person, of tho 
Lord, who has objects to control by reason of His being an entity diffe. 
rent from the non- intelligent thing (i e., the prakrts)and the intelligent 
thing (s e, the soul) in both the conditions of bondage and freedom, all 
of which are under His control, on account of His being immutable 
and Hs pervading, supporting and ruling all things 


Aftorwards, the Lord spoke about the division into the divine 
creation and the demoniacal creation, as relating respectively to those 
obedient to the édstras and those of an opposite disposition, with the 
purpose of teaching obedience to the édstras for firmly establishng 
all the teachings previously given. 


श्षोसगबालुवाच- 
अभय सत्वसशुद्धिर्ञानयोगव्यवस्थितिः | 
दान दमश्च AN स्वाध्यायस्तप आर्जवम्‌ ॥ १ ॥ 


अहिसा सत्यमक्रोषस्त्यागरशान्तिरपेश्षुनम्‌ । 
दया भूतेष्वलोछप्त्व मार्दव ह्रीरचापलम्‌ ॥ २ ॥ 


तेजः क्षमा धृतिदशौचमद्रोहो नातिमानिता । 
भवन्ति सपद देवीमभिजातस्य भारत ॥ ३ ॥ 


THE LORD SAID. 


1 Fearleseness, the utmost purty of mind, firm application. to 
meditation on knowledge (of the self), giving gifts, restraunt of the mind, 
worship, study of the Vedas, practice of austerstves, uprightness 


776. This follows G. S. 20, except in omitting reference to conduct, which 
may bowever be taken to be included in all the teachings ", 
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2. Freedom from wflioting injury, truthfuliness, freedom from anger, 
renunoiation, tranquillity, freedom from calummiating, compasmon to 
all beings, freedom from desire (for sense-enjoymenis), gentleness, the 
sense of shame, freedom from fickle desire : 


3. 110७00 power, forgiveness, fortuude, cleanliness, freedom from 
spule, absence of improper pride—these, O Arjuna (Bharata), are his who 
ss born for the divine wealth 


Fear 18 the painful feeling born of the perception of the cause 
leading to (future) pam in the form of either dissociation from what 
18 desired or attavung what 18 undesired freedom from this 18 fearloss- 
neas. The utmost purity of mind 1s the state in which the sattva, that 
18, the internal organ of perception, “ js froo from contact with rajas and 
tomas Firm application to meditation on knowledge 16 steady abı- 
dance in distinguishing the essential nature of the self in separation from 
the prakrts 78 Giving gifte ıs the giving away of honestly won 
wealth to the deserving Restraint of the mind (dama) 18 the steady 
practice of withdrawing the mind from being directed to tho senge- 
objects Worslup ( fla) is the performance of the five great sacri- 
ficos and other rituals in the form of the worship of the Lord and without 
attachment to fruits Study of the Vedas 18 steadily engaging in 
study of the Vedas with the conviction that all the Vedas teach about 
the Lord with all those (t e, the gods) controlled by Him and about the 
methods of worshipping Him The practice of austerities 18 the per- 
formance of expiatory rites, the observance of the chdndrdyana penance, 
fasting on the twelfth day of the lunar fortmght??? and doing such other 


777. T. C explains that tho internal organ of perception which forms the 
support of sativa, 1s hore called ' sativa उत Sankara also equates sattea with 
the anial karaga 

778. ' Jadnayoga’ 18 not here understood as the discipline of knowledge 
T. C. suggesta that it refers only to such knowledgo derived from the «letras 
as is essential for the practice of the disciplines of fiiana, karma and dh. Or 
it may merely mean meditation which renders clear the knowledge derived from 
the sdeirae. Sri Sankara splita ‘ »Adnayogo into a, and yoga’, explammg 
the former as knowledge learnt from the scriptures and preceptors, and the latter 
as the realisation thereof through conquest of tho senses and the practice of 
concentration 

710. Fasting is usually observed only on the eleventh day of the lunar 
fortnight (ekidast) T C. suggests that the reference is to the fast on the ebada : i 
day which is an essential preliminary to the dinner on the next day: or it may 
refer to some penance to be carried out on the twelfth day 
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things which confer fitness for domg works pleasing to the Lord. 
Upnghtness 18 the quality of having the activities of the mind, 
speoch and action directed to one and the same thing in regard to 
others 


Froodom from inflicting injury (ahmed) 18 abstinence from hurting 
others Truthfulness 18 spealang what is helpful to beings and is at 
the same time consonant with things as they are actually porceivod 
Freedom from anger 1s being froo of the agitation of tbe mind tho result 
of which 13 hurting others Renunciation is the giving up of thoro 
belongings which work against the wolfare of tho self Transquilhity 
(५६) is tho constant practice of restraunng tho tenses from devoted 
attachment to the sense-objects Freedom from calummiating 1s 
roframing from publishing statements bringing about disastor to others, 
Compassion (dayä) to beings ıs not being able to romam unmoved by 
the sufferings of all beings ‘ Aloluptvam ' 's alolupatram Or tho 
reading 18 alolutvam *9 Tho moaning is being froe from desiro for 
sense-enjoyments —Gentleness is freedom from stiffness (in behaviour’ 
Tho meaning is that it 18 fitness for the company of good people Tho 
senso of shame 15 the foeling of shame in doing what ought nct to be 
dono  Freodom from ficklo desire (acépalam)’®' 18 being unmoved in 
tho prosenco of desirable objects 


Invincible power (teas) 14 the quahty of not being overcome by 
wicked persons Forgiveness 1s, even while undergomg suffering 
caused by others, freedom from agitation towards others on account 
of that (suffermg). Fortitude (dhrts) ıs tho determination ovon amidst 
great danger that what ought to be done should be dono — Cleanliness 
(4auca) 15 the fitness, as described in tho scriptures, of the body and 
the mund?** for doing what w proper Freedom from spite (adroha) 
18 not putting (unwholesome) restraint, on others, that 18, freedom from 
hindering the actions of others according to their desires As regards 
absence of improper pride, pride in a wrong place 18 improper prido 
freedom from it 15 moant here 


780. If the root is lup ', lalupa can be derived from ita intensive form, 
whence ' a-lolupa-tvam °. from the root, là ', we can similarly get aloluteam ', 
meaning freedom from destructive tendencies (T. C) 

781. Sri Sankara renders ' acipalari' as refraining from moving hands, 
legs, otc., aimlessly, 

182. laterally, external and internal organe. 
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Those qualities are his who 1s born for the di nie wealth. Wealth 
which is connected with the gods 14 divine The gods are those whi 
are intent on obedience to the commands of the Lord Their wealth 
is meant here It is none other than obedience to the commands of 
the Lord The meaning 15 that these are his who is bern for this 
(obedience), that in, born with a disposition inclined thorofor, born for 
carry ing it out 


दम्भो दर्पोऽतिमानश्च क्रोध. पारुष्यमेव च । 
अज्ञान चाभिजातस्य पार्थ सपदमासुरीम्‌ ॥ ४ ॥ 


Pomp, (perverse) arrogance, sejf-oonortt and anger, similarly 
rudeness as well as sgnorance (belong) to him O Arjuna (Partha), who ts 
born for the demonsacal wealth 


Pomp is the practice of righteousness for advertising’ t ho possor- 
mon of righteousness (by one's self) — Perverso arrogance is the elation 
which arson from the enjoyment of sense-objects and which destroys 
the discnmination between what ought to be done and what ought not 
to be done Self-conceit 14 a high opinion of oneself not in accordance 
with one's education and birth Anger i5 the mental agitation which 
results in injury to others Rudeness 1s the disposition which causes 
grief to the good Ignorance ss lack of discrimination. between the 
higher and lower principles, and between what ought to be done and 
what ought not to be done 


These qualities are his who is born for the demoniucal wealth 
The demons (asuras) are those intent on disobedience to the 
commands of the Lord. 


दैवी सपहिमोक्षाय निबन्धायासुरी मता । 


5. The wealth of the gods is deemed to be (the means) for emancipa- 
tion, that of the demons for inevitable bondage 


The wealth which 14 divine. that 15, which 1s of the form of 
obedience to My commands ie for emancipation, for bringing about 
deliverance from bondage The meaning is that it works, step by 


783. Sei Sankara pictureequels explains darhbho 
flaunting the banner of righteousnoss 


4 


NA IS : 


zm ; 
4 Aceon N. 
lth which is demomacal 
ands, is for bon ९ 
` moneys fal., 3 TS 

To Arjuna who, on hearing this, became exceedingly started on 
account of his character remauung undermmed, He (Sri Krsna) 
5810 
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step, for the attainment of Myself The 
that u, which 15 of the form of violating M 
The meaning is that it works for bringing eT 


मा शुचस्सपद देवीमभिजातोऽसि पाण्डव ॥ Y ॥ 


5 Do not grieve, O Arjuna (Pündava). You are born for the 
divine wealth 


„Po not indulge in grief Certainly, you are born for the divine 
wealth, O son of Pandu’”’ The purport is that this 18 80 because you 
are the son of Pündu, who was pre-eminent among the nghteous 


at भूतसगौं लोकेऽस्मिन्‌ दैव आसुर एव च । 
दैवो विस्तरश प्रोक्त आसुर पाथं मे NN ॥ ६ ॥ 


6 There are two types of creation of embodied beings in ths world- 
the divine and also the demomacal The divine has been described at 
length Hear (now) from Me, O Arjuna (Partha)! about the demomacal 
(type of creation) 


In this world of the effects of karma, there are two types of crei- 
tion of the embodied beings who perform (good and bad) deeds- 
namely, the divine and the demoniacal. Creation means production 74 
The meaning is that through the influence of previous. karma in thy 
form of the effects of good and sinful deeds, embodied beings are born, 
divided (into two classes) even at the time of their birth, for the pur- 
pose of acting 17 accordance with the commands, of the Lord or acting 
contrary thereto Of these, the divine creation hax been desenbed 
at length. That 16, for the purpose of acting in conformity with what- 
ever mode of conduct the creation of the gods, that 15, of those intent 
on obeying My commands, takes place, that mode of conduct, whi), 
consists of karma-yoga, Jfidna-yoga, and bhakt1-yoga, nas been described 
at length For following whatever code of conduct the birth of the 
demons takes place, that code of conduct hear of Me, that 14, herr 
from Me 


784. Cf Sri Sankara who renders’ sarga ' as that which is created ' 
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प्रवृत्ति च निवृत्ति च जना न विदुरासुराः । 
न शौचं नापि चाचारो न सत्यं तेषु विद्यते ।। ७॥ 


7. Demomacal men understand esther the path of activity 
in religion, nor that of renunciation Nor 18 cleanliness found in them, 
nor even regulated observance, nor truthfulness 


The demoniacal men do not understand, do not know at all, 
the path of activity in religion and that of renunciation,’ that 18, 
the religious observance preseribed in the Vedas as the means for 
worldly prosperity and that as the moans for salvation Cleanliness 
19 the fitness, as enjoined in the 4dstras, for performing the rites pre- 
scribed in the Vedas. That cleanliness, whether external or internal, 
1s not found among the demomacal Nor even regulated observance 
Even that regulated observance, conasting of twilight prayers and such 
other rites, by means of which this internal and external cleanliness 18 
produced, even that regulated observance 18 not found among them 


For ıt has been declared He who does not perform the twilight 
prayers, ik always unclean and 1s unfit for doing all religious rites "' 
(Manu, II. 103) Similarly, truthfullness is also not found among 
them That 19, speaking what is beneficial to beings and 18 in accor- 
danoe with knowledge 18 not found among them 


Moreover 
असत्यमप्रतिष्ठ ते जगदाहुरनीश्वरम्‌ | 
अपरस्परसंभूतं किमन्यत्कामहेतुकम ॥ ८ ॥ 


8 They say: “The universe ıs unreal, without any foundation 
and without the Lord What other thing, indeed, can be brought into 
exstenoce whow the mutual umon (of the sexes)? It has sexual desire 
for vs oause ” 


(They say that the universe is) unreal 19५ That is, they do not 
say that this universe, by reason of its beng the effect of the Brakman, 


785 Sri Sankara oxplains proerib as what ought to be done to achieve the 
desirable ends of human life and nwrt as abstinence from activity loading to 
evil rosulte 

786 According to Sri Sankara, the domoniacal men say that the world 
is unreal even as they thomselves are almost unreal Sri Rümünuja thinks that 
there is hore a reference to philosophical schools which do not accept the Brahman 
as the basis of the world —schools like thoso of Kapila, Prabhákara, Kumärila, 
tho Janas, the Bauddhas and the Cirvikas 
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who 18 denotable by the word ' reality ° (satya), has the Brakman 
for its Self (They say) that it is without any foundation.” That 1a, 
they do not say that it bas the Brahman for its foundation The 
earth, mdeed, which 18 supported by the Brahman us Ananta, bears 
all the worlds Accordingly, it has been declared This earth, 
supported on the head by that great serpent (Ananta), bears tho 
garland of worlds with the gods and men theren " (F P II 5 27) 
(They say) that it is without the Lord That is, they do not say that 
this (universe) 18 ruled by Mo, who am the Lord of all and the Supremo 
Brahman and who will the truth It has already been stated “Iam 
the source of everything everything proceeds from Me“ (X 8) 


And they also say thus What other thing can indeed be brought 
into existence without mutual union? 78 That is, men, beasts and 
other creatures are known to be born through the mutual umon of the 
male and the female What else is known which 15 not of such a 
description? The meaning 18 that nothing at all (of this kind) 18 
known Hence it 18 to be concluded that this universe in its entirety 
has sexual desire for its cause 


एता दृष्टिमवष्टम्य नष्टात्मानोऽल्पबुद्धय. | 
प्रभवन्त्युग्रकर्माणः क्षयाय जगतोऽशुभा ॥ ९ ॥ 


9 Maintaining this view, these tnouspoous™ men of los souls 
mean intelligence and fiercely harmful deeds, are born to bring about 
destruction to the world 


Maintaining, that 18, following this view, these men of lost souls, 
by whom the self 18 not perceived as distinct from the body , who 


787 Vide Ch Up (VIII 3 4-5) 

788 According to Sri Sankara, what i denied is that the universe rosta 
on the foundation of dharma and adharma 

789 T C notices a reading ‘ akiñchit' for bymanyat' Sri Sankara renders 
the last question thus ‘ What else can be tho cause (of the universo other than 
lust) "१ Subba Rao explains that Sri Madhva's view 1s the reference here is 
to the philosophy that tho world is not produced by things mutually related ss 
cause and effoct, that it is quite a different thing, boing neither real nor unroal, 
and that it is caused by kama in the senso that it has ite roots in nescionoo which 
is the cause of hima 

790 Sri Sankara reads‘ abe (enemies) for ८1६0888 bers 7 C explains 
the 1nsuspiciousnoss of these men as infecting with evil even those in contact 
with them 
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are of mean intelligence and lacking m the discrimination that the 
self 18 to be known as distinct from the body on account of its being 
the knower in the body, which is an object of knowledge like pots and 
such objects, and who are of fiercely harmful deeds, that is, who cause 
harm to all—(such men) are born to bring about destruction to the 
world १९ 


काममाश्रित्य दुष्पूर दम्भमानमदान्विता' । 
मोहादगृहीत्वाऽसद्ग्राहान्प्रव्तन्तेऽशुचिब्रता' ॥ १० ॥ 


10 Entertaaning insatiable desires, keeping through delusion 
unjustly acquired wealth and adopting unholy vows, they act, full of pomp, 
pride and arrogance 


Entertaining desires which are insatiable, that 18, which relate 
to objects difficult to get , keeping, through delusion, that 18, through 
ignorance and in the hope that such desires can be satisfied, ill- gott an 
possessions, that 15, wealth unjustly acquired , and adopting unholy 
vows, that 1s, committed (o vows not laid down in the édstras these 
act, full of pomp, pride and arrogance 


चिन्तामपरिमेया च प्रलयान्तामुपाथिता । 
कामोपभोगपरमा एतावदिति निश्चिता. ॥ ११ ॥ 


II. Indulying in immeasurable worries extending to the dissolution 
of the world, holding the satisfaction of sensual desires as the highest 
(sdeal) and assured that this ts all · 


Those who are about to die now or tomorrow indulge 1n. worries 
which are unhnuted, that 15, indefinable, and which extend to the 
dissolution of the world, e that is, which relate to objects (the means 
for the realisation thereof) requiring to be striven for till the time of 
the total dissolution of the material universe Sumlarly, they hold 
the satisfaction of sensual desires as the highest (ideal) , that 14, they 
regard nothing else that sensual enjoyments as the highest object of 
human pursut They feel av nred that this is all that is, they have 


101, Sri Sankara glosses ' aead-graAdn' as ‘ asubha-niscaydn ', inauspicioua 
resolves. 
192, * Pyalayantam is rendered by Sri Sankara as‘ lasting till death °. 
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gained the conviction that there is no object of human pursuit greater 
than this 


आशापाशशर्तबद्धा, कामक्रोषपरायणा' । 
ईहन्ते कामभोगार्थमन्यायेनाथंसश्ययान्‌ ।। १२ ॥ 


19 Bound by hundreds of tres of hope, wholly given over to desire 
and anger, they strive for heaps of wealth through unjust means for the 
yratsfication of sensual desires 


They are bound by hundreds of tios of hope, that iu, bound by 
hundreds of ties called ‘hope’ They sre wholly given over to desire 
and anger that is, they are devoted solely to desire and anger In 
order to gratify sensual desires. they strive for heaps of wealth through 
unjust means 


इदमद्य मया लब्धमिम प्राप्स्ये मनोरथम्‌ । 
इदमस्तीदमपि मे भविष्यति पुनर्धनम्‌ ॥ १३॥ 


13 “ This has now been gained by mc, that wish I will (hereafter) 
fulfil Ths wealth is mine, and that also. shall again become (mine) 


This—that 18, wife sons and every other thing—has been gained 
by me solely through my skall, and not through destiny and such other 
(unperceivable) causes This wish 7 I will myself fulfil and not 
with the help of destiny and such things This wealth, gained through 
my skill, is wth me And this also shall again become mine solely 
through my skull 


असौ मया हतरशत्रुहनिष्ये चापरानपि । 
14 “ This enemy has been killed by me Others too I shall kill 


This enemy has been killed by me who am endowed witli strength 
Other enemies, also, I who am heroic and of unfailing valour, shall 
kall Of what use here is the help of destiny, which has been invented 
by those of dull minds and the weak ? 


783. ' Manoratharh’ is rendered by Sri Sabkara as ' Manastupkorarh A 
that which causes joy to tho mind, 
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ईश्वरोऽहमहं भोगी सिद्धोऽहं बलवान्‌ सुखी ev ॥ 


14 I am the lord, I am the enjoyer, I am endowed with eztra- 
ordinary powers, I have strength, I have happiness 


Iam the lord that is, I am absolutely independent, and I am 
also the controller of others I am the enjoyer that is, I am the 
enjoyer of my own accord, and not with the help of destiny or any 
such thing I am endowed with extraordinary powers™ that 18, 
I am of my own accord endowed with extraordinary powers, and not 
on account of a certain destiny or such other cause Similarly, I have 
strength by myself, and have happiness by myself 


आढधोभिजनवानस्मि कोऽन्योऽस्ति सदृशो मया । 
यक्ष्ये दास्यामि मोदिष्य इत्यज्ञानविमोहिता. ॥ १५ ॥ 


15 * am rich and nobly born Who else ts there equal to me? 
I wll perform sacrifices, I will make gifts, I will be happy thus (they 
think) deluded by ignorance 


„And lam by myself rich And in this world who else is there 
equal to me, winning every kind of glory with his own skill? I myself 
will porform sacrifices, I will make gifts, end I will be happy Thus 
they think, deluded by ignorance, that 18, deluded by the ignorant 
belief that they can by themselves offor sacrifices, gifts and such other 
things, be without needing the grace of the Lord 


अनेकचित्तविभ्रान्ता मोहजालसमावृताः | 
प्रसक्ताः कामभोगेषु पतन्ति नरकेऽशुचौ ॥ १६ ॥ 


16. Bewildered by numerous thoughts, surrounded by a network 
of delusion, addicted to sensual enjoyments, they fall down into impure 
hell. 


794. Like unusual wisdom, eto Or siddha may mean one who has attained 
hia desires (F C) 

795. Their interest in religions works such as sacrifices is due to the desire 
to show themselves off as pious and to win honour (T C.). 
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Supposing that it is possible to do, by themselves, all things with- 
out the aid of destiny, the Lord and such other necessary factors 
needed for producing results, they are bewildered by numerous thoughts 
to the effect, “ Thus may I do, and this I may do, and another thing 
I may do" In this manner, they are surrounded by a network of 
delusion Greatly addicted to sensual enjoyments, they die in the 
middle (of their attempts to eatisfy their desires) and fall into impure 
hell 


आत्मसभाविता. स्वब्धा' धनमानमदान्विता. | 
यजन्ते नामयज्ञैस्ते दम्भेनाविधिपूर्वकम्‌ ।। १७ ॥ 


17 Self-concerted, complacently inactive, full of the intorioation of 
wealth and pride, they worship ostentatiously by means of what have the 
name of sacrifices, in a way not in accord with the commands of the fástras 


They are honoured only by themselves the meaning 1s that 
they honour themselves by themselves They are complacontly 
inactive deeming themselves perfect, they do nothing whatsoover 
How (is this 80) १ They are full of the intoxication of wealth and 
pride full, that is, of the intoxication caused by wealth and the 
pride from learning and noble birth They worship by means of 
what have the name of sacrifices ,?% that ig, by means of sacrifices 
having as their objective the name (of sacrifices), having for their sole 
purpose getting known as performers of sacrifices 


These, too, they perform for the purpose of ostentation, with 
a view to become famous as being performers of sacrifices and in a 
manner not in accord with the commands of the édstras that 14, at 
vanance with sacred commandments * 


He (Sri K pv) proceeds to state that they offer sacrifices, 
having also become of the following description 


706. ' Néma-yayriasd , according to Sri Šankara, means through sacrifices 
which are so only in name’. T. C. refers either to this, in ita own words, or 
quotes some similar explanation to the effect: Yajia-slmakhya-milraph, na tu 
vastuto'sau yajhab ' (This 18 not a sacrifice really it has merely the name 
of a sacrifice). 


797. This may be taken to mean that they perform sacrifices neither in the 
manner of those seeking salvation nor in that of those desiring worldly prospenty. 
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अहकार बल दपं काम क्रोध च सत्रिता. | 
मामात्मपरदेहेषु प्रद्विषन्तोऽभ्यसूयका ॥ १८ ॥ 


18 Given over to egotiem, strength, self-ooncert, desire and anger, 
these envious men bate Me in their own and others’ bodies 


They are given over to the egotiam which is in this form, “ With- 
out the help of anyone else, I myrelf do all things ” similarly, to their 
strength, which is thus regarded, My strength 1s itself equal to doing 
all things" and hence to self-conceit which amounts to thinking, 
“ There 18 none like me to de ire which consists in thinking, Every- 
thing gets done by means of the mere desire of myself, who am of this 
description and to anger, to tho effect, Those who do towards 
me what I do not hke, all these I will kill’? Thus, given over to 
these, they become envious of १०,7१३ tho Supreme Person,?? dwelling 
m their own bodies and in the bodies of others and causing all beings 
to act and they hate Me The meaning is, By perverse arguments, 
they attribute flaws to My position, and being unable to endure Me, 
they perform all ntuals like sacrifices and others, given over to egotiam 
and such other qualities 


तानहं द्विषत. क्रूरान्‌ ससारेषु नराधमान्‌ । 
क्षिपाम्यजस्रमशुभानासुरोष्वेव योनिषु ॥ १९ ॥ 


19 These haters, cruel, the wort of men and unholy 
l throw continually mto the cycles of birth and death, into nonc other 
than demontacal wombs 


Those who hate Me in this way, I throw them, the cruel or es 
who are the worst of men and unholy,™ into the cycles of birth and 
death, that i5, old age, death etc , coming one after another and occurr 
ing again and again, and even there into none other than demonidcal 
wombs V! That is, I throw them into those embodiments only which 


798 Gri Satkara says that they are envious of the qualities of the righteous 
T C explains that the functioning of the Lord to promote true welfare ०७०७७ envy 
799 This 1s intended to remind us of XV. 15 (T C) 


800 T C suggests that the four ad:eotives in this verse indicate the four 
types of evil-doers described in VIII. 15. 


801 In the wombs of cruel creatures like tigers, lions, eto. (Sti Sankara) 


Verse 21] RAMANUJA-BRASHYA 407 


are opposed to being friendly towards Me. The meaning is that 1 alone 
link them to cruel minds which are the cause of their activities leading 
to the attainment by each of them of his particular embodiment 


आसुरी योनिमापन्ना मूढा जन्मनिजन्मनि । 
मामप्राप्यैव कौन्तेय ततो यान्त्यघमां गतिम्‌ ॥ २० ॥ 


20 Fallen into demomacal wombs, deluded in birth after birth 
and without attawing (knowledge about) Me at all, O Arjuna (Kaunteya) ' 
they go from there to the lowest state 


They attain births which are agamst frendhness towards Me. 
And they get deluded repeatedly in birth after birth that 18, they 
get perverse knowledge about Me Without attaining Me at all, that 
w, without attaming the knowledge that Vasudeva, the Lord, 1611811 
as the ruler of aj] 9? thoy go from there, from that birth, only to the 
lowest state 


He (Sri Krspa) proceeds to describe the root-cause of the pir 
dition of the soul? which 18 moant by the demoniacal nature 


त्रिविध नरकस्येतद्‌ द्वार नाशनमात्मन । 
काम क्रोधस्तथा लोभस्तस्मादेतत्त्रय त्यजेत्‌ ॥ २१ ॥ 


21 Desire, anger and greed constitute the triple gateway to the hell 
which ts ruinous to the self Therefore, one should give up these three 


This is the threefold gateway of this hell, which 14 in the form of 
a demoniacal nature, and it 15 runous tothe self It is constituted of 
desire, anger and greed The naturo of these has, indeed, bean explain- 
ed earlier Gateway hore means tho path, the cause Therefore, 
one must give up these three Hence, that 16, because they are the 
cause for (falling into) an extremely terrible hell, one must completely 
give up this group of three, consisting of desire, anger und greed 


802 As there can be no possibility of the demoniacal persons attaining 
the Lord, what 18 here denied 1s their knowledge of even the elementary fact of 
the Lord's existence, as taught in the scriptures (7 C). 

803 This consists in utter failure to reslise the true nature of the soul as 
it is (T C) 

804. This hell is made up of misery and delusion (Sri Ssakara) F. C point: 
out that the demomacal nature is a hell more terrible than the bells where throngh 
suffering sins are expiated for this hell causes the accumulation of sins 
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एवैबिमुक्तः कौन्तेय तमोहाररित्रमिर्नेरः | 
आवरत्यात्मनएश्रेयस्ततो याति परां गतिम्‌ ॥ २२ ॥ 


22 One who has escaped from these three ways to darkness works, 
O Arjuna (Kaunteya)! for the good of the self and thence reaches the 
supreme goal 


One who has escaped from these, that 15, from desire, anger and 
greed, whioh are the ways to darkness and the causes of perverse 
knowledge about Myself, works for the good of the self Having 
gained knowledge about Myself, he strives to be friendly towards Me 
Thence (s e., from striving for the good of the self), he reaches the 
supreme goal which is none other than Myself 


He (Sri Krsna) teaches us that the chief cause leading to this 
hell ss the disregard of the édstras 


यएशास्त्रविधिमुस्सृज्य वर्तते कामकारत. | 
न स सिद्धिमवाप्नोति न सुख न परा गतिम्‌ ॥ २३ ॥ 


23 Whoever, disdaining the commands of the sorsptures, leads hse 
lyfe according to his destres—he does not attain fulfilment, nor happiness, 
nor the supreme goal 


The scriptures (4dstra) stand forthe Vedas Pidht is a mandate 
He who disdains My commandment known as the Vedas and leads a 
life according to his desires, that 18, follows the path which 18 m accor- 
dance with his own desires, does not attain fulfilment. That is, be 
does not attain any fulfilment relating to the hereafter Nor does 
he attain the shghtest happiness, nor the supreme goal The 
meaning 18 . how can he attain the supreme goal! 


तस्माच्छास्त्र प्रमाण ते कार्याकार्यव्यवस्थितौ | 
mar शास्त्रविधानोक्त कर्म कतुंमिहाहेसि ॥ xv 


805 ' Sıddhs' ın glossed bv Sri Sankara as ‘ purusirtha-yogyati', fitness 
for attaining any of the fundamental aims of life 7 C explains that it may 
moan success in pursuing the moans for paradual happiness or the enjoyment 
of such happiness along with the gods. 
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24 Therefore, the sorepture is your authority in determining what 
ought to be done and what ought not to be done, Knowing the work enjoin 
ed «n the ordinances of the scriptures,  behoves you to do ४ here (भा ths 


state of bondage to karma). 


Therefore, the scripture is the only authority for you in determining 
what ought to be done and what ought not to be done, in establishing 
the distinction between what 1s to be adopted and what is to bo given 
up Tou should know, that 15, understand as it 15 without excess or 
diminution, the basic reality and the work enjoined in the ordinances 
of the édstras—the Supreme Reality known as the Highost Person 
taught by the Vedas, as supplemented by such authorities 88 the Dhar 
ma-éastras, the Itshdsas and the Puránas (including the accepted code 
of conduct), and the work taught by them as constituting the moans 
for attaining Him and as being pleasing to Him It behoves you then 
to perform it that is, ıt behoves you (always) to follow it alone 


906 By adoption is meant acceptance by the mind sa laid down in the 
dhatras 


CHAPTER XVII 


It bas been taught through the description of the d'vison (of 
creation) Jr to (that of) the gods and (of) the demons thet the knowledge 
of the Reality to be attained and the knowledge of the means of attam- 
ing it have their roota only in the Vedas Now bin this chapter) it 18 
taught how whatever is not ordained by the édstras ıs fruitless because 
of its being demoniacal, how what is ordamed in tho #dstros ıs of three 
kinds according to the gunas, and how that which 15 established in the 
Sdatras is to be defined. १० 


In this matter, Arjuna does not understand the fruitlessness of 
what 1s not enjoined in the édstras % So he questions with a wish 
to know tho different kinds of fruits arising from the sattva and other 
gunas in respect cf sacrifices and other rehgious rites, which are not 
prescribed ın the sdtras, but are (performed) with faith 


wi" उदाच-. 
ये शास्त्रविधिमुत्सृज्य यजन्ते श्रद्धया5न्विता i 
तेषां निष्ठा तु का कृष्ण सत्त्वमाहो रजस्तम ॥ १ oi 


ARJUNA SAID 


J But what 1 that, O Krena, in which they remain -those who 
disregarding the commands of the soriptures, worship with faith? Is u 
sativa, rajas, or tamas? 


Those who wort hip with faith, disregarding the commands of the 
scriptures®*—what is that ın which they remain? Is it sattva? Or 18 


807. Vide G. & 21 

808 Here and under the next verse T C clearly (xplains the purport of 
Arjuna's question Religious rituals not ordained in the scriptures are seen 
to be performed with faith by intelligent men When not intended for wordly 
welfare, they must havo supernatural effecte As contrasted with soripturally 
sanctioned rites, they may have less lasting or less valuable fruits Because 
of the association with faith, such rituals tend to be aaa because they are 
non-soripturel, they may be ſdmasda On acoount of tho mixture of both these 
tendenoies, they may be råjasa 

809 Sri Senkara thinks that the question refers to those who, from observing 
the oonduot of wise persons, resort to worship with faith, though ignorant of 
the injunctions of tho ‘detras regarding such worship It cannot, he says, refer 
to those who, while knowing the &istras, disdain their injunctions, for such 
persons cannot bo said to possess faith Sri Madhva thinks that the question 
relates to those who disregard the injunctions of the scriptures through ignorance, 


Verse 2] RAMANUJA- BHASHYA 411 


tt rayas, or lamas? ' Neth’ means fe Stb 18 that in which 
one remains Sattra and other qualities alore are mentioned hare 
as midi The meaning ia do they remain m satten or in rajaa or 
in tamas? 


Questions having been put to Him im this manner, the Lord, 
keeping in His mind the fruitlesxness of faith in what 18 not ordajnod 
m the &i«ras and of worship and other rites actuated thereby, and with 
a view to show that the triple divimon according to the gunas pertains 
only to sucrifices and other rituals prescribed in the &datras, teaches 
here that faith in what is ordained m the édstrax is of three kinds 1 


vf 
त्रिविधा भवति श्रद्धा देहिना सा स्वभावजा | 
सात्विकी राजसी चेव तामसी चेति ता N ॥ २ d 


THE LORD SAID 


2 The fauh of (all) embodied beings «s of three kinde It arises 
from thew natural dispositions It ts characterised. by sattva, by rajas 
and by tamas Hear about «t 


The faith of all embodied beings 1s of three kinds And it arises 
from ther natural dispositions Svabhäva (the natural disposition) 1 
the condition (cr attribute) peculiar to one’s own nature ™ It is the 
peculiar individual taste (ruos) due to the unconscious subtle impres- 
sions of the past (+ e , of earlier births) Wherever there 15 taste, there 
faith ıs born For faith 1 ardour in respect of the means with the 
conviction that this (expedient) can bring about one's desired. object 
Unconscious subtle umpressiona (vdsand), taste (ruci) and faith (érad- 
dha) are the attributes of the self arising from its association with the 
gunas The saliva and other gunas, which are the attributes of the 
body, the senses, the internal organ of perception and sense-objects, 
generate these attributes of the self(namely), vdsand and others, (these 


810 What has been taught in XXI 23 is reiterated Arjuna haa not 
forgotten the teaching He may take it to mean that the results of rituals not 
enjoined by the sdatras are inferior 

811 Sri Sankara defines svabhdea an the impression of good and other kinds 
of action, done in past births, which becomes manifest al the time of death 
T C says that‘ erabhüeá ' hore means a characteristic attribute, hence ita ident!" 
noation with ruci, which leads to raddhd 
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gupat) can be known only through their results. The meaning is that 
they li. e., visond, rum and éraddMi) arise from experience with the 
body and other organs unted with salto and other gunas *!* 


And therefore this faith 1s of three kinds as characterised by sattea, 
by rajas and by (amas, Hear about this faith The meaning is, of 
whatever nature 18 this faith, hear about that nature 


सत्त्वातुरूपा सर्वस्य श्रद्धा भवति भारत । 
श्रद्धामयोऽयं पुरुषो यो यच्छुद्धस्स एव d. U ३ ॥ 


3. The fauh of everyone, O Arjuna (Bharata)! 1s in consonance wath 


zu internal organ cf perception. Every (lit this) person ss made up of 
fanh Of whatever faith he 18, that indeed is he 


‘ Sativa °’ (here) means the interna] organ of perception The 
faith of every person 18 1n consonance with lus internal organ of per- 
ception The moaning 15 that with whatever guna his internal organ 
of perception 18 associated, faith arises having that for its object.“ 
The word, ‘ sattra’, 18 intended to suggest the body, the senses and 
other things already mentioned ® Every (lit. this) person is made up 
of faith, that 18, 18 à modification of faith Of whatever faith a man is, 
that is, with whatsoever faith a person is endowed, that indeed is be 
that Is, he 18 à modfloa tion of faith of that kind What 14 said 18 that 
tho attainment of the fruits is principally dependent on faith, because 
if ono 18 associated with faith about a virtuous action, ho becomes 
united with the fruits of (such) virtuous action 


He (Sri Krgna) further explains the same thing 715 


यजन्ते सात्त्विका देवान्‌ यक्षरक्षासि राजसा | 
प्रतान्‌ भूतगणाश्चान्ये यजन्ते तामसा जना: d ४ ॥ 


812 While the self ıs pure in ite eesontial nature, these arc the particular 
modifications of ite attributive knowledge caused by the association, arising from 
karma, with the prakrts made up of the gunas (T C.) 

813. The and creates ruce and makes the sativa or some such guna 
predominant What that et has for its object, that also will be the object 
of the rade 

814. This ıs said to avoid conflict with what has been said in the previous 
verat about éraddhà being evabhdvaya 

815. That 1s, the depondence of different types of results on different type's 
of faith. 


Verse 6] RAMANUJA-BHASHY A 418 


4. Those who are characterised by the sativa guna worship the gods 
Those who are characterised by the rajo-guna worship the Yapas and 
the Rakgasas And other men who are characterised by the tamo- guna 
worship the dead and the hosts of spirits 


Those who are full of the sativa guna and are associated with the 
faith characterised by the sattva guna, worship the goda (without desre 
for fruits and with the conviction that the Lord is the Internal Controller 
of the gods) What 18 said is that the faith in the worship of the gods, 
which 18 productive of pre-ominent joy unmixed with pain, 19 what is 
derived from the sattva-guna Those characterised by the rajo- 
guna worship the Yaksas and the Rüksasus And other mon charac- 
termed by the tamo-guna worship the dead and tho hosts of spirits *t* 
The meaning is that the faith derived from the rajo-guna gives rise 
only to shght happiness mingled with pam, while the faith derived 
from tamas is productive of very slight happiness and is almo-t pain 7 


Thus, there 1» distinction among the results, as arising from tho 
gunas, only in the case of sacrifices and ot hor rites which are prescribed 
in the édstras and performed with faith Thore 18 not oven the slightest 
Jot of happiness In penances,®!® sacrifices and such other works which 
are not prescribed in the 4dstras, as being opposed to My command- 
ments On the other hand, there can only be disaster from them 
Making clear this, felt m His heart, He (Sri Krsna) says 


अशास्त्रविहित घोर तप्यन्ते ये तपो जना । 
दम्भाहङ्धारसयुक्ता, कामरागबलान्विता ॥ ५ ॥ 


कशेयन्तश्शरीरस्थ भूतग्राममचेतस | 
मा चैवान्तशशरीरस्थ तान्विद्धधासुरनिश्चयान्‌ ॥ ६ ॥ 


5. Those men who perform terrible penances not ordained by the 
td strus, who are full of vanity and pride and are impelled by desire, attach- 
ment, and vigour (assoovated with these) 


d 


816 The dhula-gagas, according to Sri Sankara, are he eren mothors’ 
and others acoording to T C, tho retinue of Rudra 

817. Tho resulte of worship consist of intimate umon with or residence in 
the worlds of the objecta of worship (T. C.) 

818. Another reading, dénatapoydgaprabhriigy, requires the addition of 
* gifts’ before‘ penances ' 
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G. Who lack the power of thinking and who starve the collection of 
elements in ther bodies and Me also dwelling within the body—know these 
to have a firm faith which प demoniacal 


Those meu who perform penances not ordained by the ádstras, even 
though these (penanoes) are very ternble— This in illustrative and 
intended to indicate other practices of a similar land Those who 
perform sacrifices and other rituals, not ordained by the füstras and 
requiring much effort, are full of vamty and pride and are impelled 
by desire, attachment and vigour (associated therewith)—they starve 
the collection of elements including the earth in ther bodies The) 
also starve the individual soul which forms apart of Myself and 
dwells within the body 


Those who perform penances and carry out sacrifices and other 
ntes m this way—know them to have a faith which ix demoniacal 
Tho faith of the demons 1s demomacal faith And the demons are 
indeed those who work agaist My commands In the passage, '' They 
fall down into impure hel! (XVI 16), it has already been stated that 
because of their working against My commands, there 15 not for them 
association even with the slightest amount of joy, but that they fall 
into à multitude of evils 


He (Sri Kepa) then elaborates the distinctions anang from 
the gunas in the case of sacrifices and other rituals prescribed in the 
édstras—which indeed is the matter under discussion now And there 
the three kinds of food are first described, becaue the increase of the 
sation or of other gunas has its roots in food Tho Srutis, indeed. 
declare thus The mind, my dear child, consists of food ” (Ch Up 
VI. 5 4) *9 and When the food 1s pure, the mind becomes pure 
(Ibid VII 26 2) 


आहारस्त्वपि सर्बस्य त्रिविधो भवति प्रिय । 
यज्ञस्तपस्तथा दान तेषा भेदमिम NN ॥ ७ di 


—— ——— a a — 


819 According to Sri Sadbkara, starving the Lord is failure to carry out 
His commands — Belit&hing the Lord ıs starving Him, says Sti Madhva. 7 C 
explains that the delimiting attribute, anta sariradham’, when considered 
along with auch passages oa XIII. 2 and XV 7, indicates that only the individua! 
self is referred wo as‘ Myself 

820 Food (anna) has the sense of the element of carth A subtle modifi 
cation of this element in the food eaten is believed to nourich or strengthen the 
mind 
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7 The food dear to all «a also of three kinds, so too (are) sacrifice, 
penance and charty Hear about this dufinotvon among them, 


Even tbe food dear to the entire host of (all) beings 18 of three 
kinds, on account of its link with the three gunas consisting of the sattva 
and others So too, indeed, sacrifice is also of three lands = Likewise 
penance and charity (are of three kinds). Hear about this distinction 
among them That 18, hear about this distinction, which 18 to be (lit 
being) stated about these foodr, sacrifices, penances and gifts, based 
on the differences arising from the sattva and other gunas 


आयुस्सतत्वबलारोग्यसुखप्रीतिविवर्धना à 
रस्या स्निग्धा. स्थिरा gen आहारास्सास्विकप्रिया ॥ ८ ॥ 


8 The foods that promote longevity, mental vigour, energy, health, 
pleasure and happiness and that are full of (sweet) aces, are rich in fats, 
have enduring effects and are agreeable, are dear ta men characterised by 
the sattva guna 


To one associated with the sattva guna, foods full of the quality 
of the ७०४१ become dear ™ And foods full of the quality of the sativa 
promote mental vigour — ' Gattva (after dyus ") 18 the internal organ 
of sense Knowledge, which ıs a product of the internal organ of 
sense, is here (indirectly) referred to by the word, saftva’ For the 
saliva (guna) ıs the cause of the growth of knowledge, as stated in 
From the sativa, knowledge 1s born "(XIV 17) Even the food which 
is full of the quality of the sattva, 15 the cause of the growth of knowledge 
Similarly, they (1e, foods full of the quality of the sativa) promote 
energy and health thev also promote pleasure and happiness During 
the time of digestion, thev, by themselves, promote happiness through 
the performance of actions productive of happiness They are full of 
juices, that 18, full of sweet juices They are rich in fata, full of oil 
They are enduring, that 1s, they g've riso to enduring eftects . They 

821 Each guna, through experiences characterised by it, gives rise to a 
vieand this in turn creates a taste for what is similar or concordant In this 
way, foods of a particular kind are dear to persons characterised by a particular 
gusa (T C) 

822 T C quotes texte from works on the ‘yurveda system of medicine 
to show that things having sweet taste are the most nourishing and bealthy. 
Energy is explained as the strengthening of the vital force and the digestive 
ayetem, while the state of health is one of the humours in equilibrium Such 
foods give rise to enduring effects in the form of tissues.in the body and of health 


and strength. 
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are aggreable : they consitute particular instances of what 1s dolight- 
fal. Foods of this kind, which are full of the quality of sativa, are 
dear to tho person characterised by the sativa guna 


कट्वम्ललबणात्युष्णतीकणरूक्षविदाहिनः à 
आहारा राजसस्येष्टा दु.खशोकामयप्रदा' ॥ ९ ॥ 


9, The foods which are bitter, sour, (very) salty, very hot, (very) 
pungent, astringent and inflaminq, are dear to one characterised by the 
rajoguna they produce pain, grief and disease 


Those (foods) which are batter, sour, salty, very hot, (vory) 
pungent, astringent and inflaming, are those which have the taste 
of bitternoas and the taste of sourness, which are excessively salty 
very hot and very pungent, and which aro astringent and inflanung 
Very pungent things ure those which are difficult to use on account of 
being very cold, very hot etc Those which aro astringent cause 
drying up and emaciation Those which are inflanung cause burning 
Foods of this land sre dear to ono characterised by the rajoguna 
Becauso they are of tho naturo of rajas, thoy promote pain, grief and 
disease, and also promote (a further moroaso of) rajas 


यातयाम गतरसं पूति पर्युषित च यत्‌ । 
उच्छिष्टमपि चामेध्यं भोजनं तामसप्रियम्‌ ॥ १० ॥ 


10 That food which 18 not fresh, which has lost its taste, 18 putrid 
and stale, whioh «s of the leavings and unholy, ss dear to one characterised 


by the tamoguna 


‘ Yütayümam (which has been rendered as ‘not fresh and 
which literally means ‘that which bas stood over for three hours) 
means that which has been kept for a long time V5 That which 


823. Thero 1a another reading ‘ ramagiya-veadh’ (of boautaful forme) for 
rama ia ri eu ' adopted for the translation 

824. Sct Sankara would apply the adverb ‘very’ to all the qualities 
enumerated. 

823.‘ Taten 18 rendered by Sei Sankara as half cooked’ to avoid 
indicating the same lack of flavour which 1s oxpreseed by gataraeeh" T. C 
explains that yama means also tho best element in a thing and that yàfe- 
yamarh' may mean something which has lost ita vital qualities 
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has lost its taste is that which has given up tts natural taste °“ Puts’ 
(rendered an ‘putnd’) means having a bad smell What is stale 
18 that which has attamed a differant taste through the passage of 
time What 1s of the leavinge is that which has been left after eating 
by those who are other than precoptors and similar persone “* That 
which is unholy is that which is unfit for sacrifice Tho meang ix 
that 1t does not form the remams of a sacrifice 


Food of this kind which i5 full of the quality of tamas, in dear 
to one characterised by the tamoguna That which 1s outon, namely, 
food alone 1s bhojanam And it promotes the (further) growth of 
tamas Therefore, only food characterised by the sattva, should 
be eaten by those who wish for their welfare in order that there may 
be increase of the sattea-guna (in them) 


अफलाकाडक्षिभियेज्ञो विधिदृष्टो य इज्यते | 
यष्टब्यमेबेति मनस्समाधाय स सात्विक ॥ ११ ।। 


11 That saorsfice (or worship) ts characterised by the satlva-guna 
which ts performed by those who have no desire for fruits, with thew mands 
convinced that assuredly should he performed as laid down in the 
&üstras 


That sacrifice ix characterised by the quality of sattva, which 
18 performed by persons who have no desire for fruits, with thair minds 
convinced that it should assuredly be performed, that ia, that it should 
be performed for its own sake as worship of the Lord and as enjoined 
in (scriptural) mandates (ndhidrgfa), that 18, ax found in the 4dstras 
associated with hy mns, materials and rituals 


अभिसन्धाय तु फल दम्भार्थमपि चेव य । 
इज्यते भरतश्रेष्ठ त यज्ञ fafa राजसम्‌ ॥ १२ ॥ 


13 Know, O Arma (Bharataáregia), tha saerifíce to be characterised 


by rajas which 13 performed in expectation of frusta and for the sake of 
ostentaison 


826. The others include the father, the elder brother, and the husband in 
the case of the wife. Aocording to the southern school, devotees of God are 
also to be included This view is attacked m a long note by the T C 


B G. —1 4 
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That sacrifice which 18 performed by those who entertam expec- 
tations of fruits, which 18 full of ostentation and which has fame for 
its objeotive—know that sacrifice to be characterised by the quality 
of as. 


विषिहीनमसृष्टान्नं मन्त्रहीनमदक्षिणम्‌ । 
श्रद्धाविरहितं यज्ञ तामस परिक्षते ॥ १३ ॥ 


13. The soorsfice which +s without authorisation, whioh makes use 
of materials not sanctioned by the bdstras, which ss performed without 
chanting holy hymns and without ging away gifts, and which 18 not 
actuated by fath—(such a saorsfice), they say, ts characterised by the 
tamoguna 


They declare that sacrifice to be characterised by tamoguna, 
which is without authorisation, without the (approving) words of 
Brihmanas, the meaning being that ıt is without the injunction, 
" Perform the sacrifice ", from Brüáhmanas who are learned and of 
good conduct: which is asrefdnna,*" that 1s, which uses materials 
(or wealth) not prescribed in the édstras m which holy hymns are not 
chanted which 16 without distribution of gifts and which 18 not 
actuated by faith 


Then, in order to describe the threefold division of austerities, 
based on the gumas, He (Sri K rana) here mentions the varieties 
in the nature thereof, as & result of their being carried out by the 
body, the speech or the mind. 


देवद्विजगुरुप्राज्ञपूजन शौचमार्जेबम्‌ । 
ब्रहाचयेमहिसा च शारीर तप उच्यते ॥ १४ ॥ 


14 Honournng the gods, the twsoe-born, the elders and persons of 
great wisdom, (ensuring) puriy, rectitude, continence, abstention from 
waflicting injury (on others)—these are snd to constitute the austerity of 
the body. 


827 T C explains that the reference ts to the performance of sacrifices 
with the help of wealth from sources not authorised by the »dairas. That which 
has been created for the purposes of sacrifice is sreafa whet is not er 10 
बाध, It may be added that aergitmns’ literally means in which food 
is not distributed. This is the meaning which Sci Sankara adopts. 
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The honourmg of the gods, the twice-born, the elders and per 
sons of great wisdom purity, that ia, such acts as bathing in sacred 
waters %% rectitude, that is, bodily action in conformity with (the 
impulse of) the mind continence, that 18, being free from such activi- 
ties as looking at women regarding them as objecta of enjoyment 
abstention from inflicting injury, that 1a, not afflicting living beings— 
(all) this is said to constitute the austerity of the body 


अनुद्वेगकरं वाक्य सत्य प्रियहित च यत्‌ | 
स्वाध्यायाम्यसन चैव वाङमय तप उच्यते ।। १५ ॥ 


15 The speech which 18 nol distressing and whioh 15 truthful, 
agreeable and beneficial, and also the reoiatꝛon of the Vedas (by way of 
prayer) are sard to be the austerity of speech 


The speech which 1s not distressing to others and which is truthful, 
agreeable and beneficial, and the recitation of the scriptures (by was 
of prayer) (all) this 15 said to be the austerity of speech 


मन:प्रसादस्सौम्यत्व मोनमात्मविनिग्रह | 
भावसशुद्धिरित्येतततपो मानसमुच्यते ॥ १६ ।। 


16 Calmness of mind, benignity, silence, self-restramt and puriy 
of heart—(all) the ss spoken of as the austerity of mind. 


Calmness of mind, that 1s, freedom of the mind from unger and 
other disturbing feelings benignity, that is, the mind being devoted 
to the welfare of enemies silence," that is, restraming by the mind 
the tendency to indulge in speech self-restraint (aéma-venigraha), 
that 18, fixing the activity of the mind on the object of meditation 
purity of heart, that 15, being free of thinking about subjects other 
than the self—all this is the austerity of mind 


श्रद्धया परया तप्त तपस्तत्त्रिविषं नर: । 
अफलाकाङकिभिर्युक्तैस्सास्विक परिचक्षते । १७॥ 


838, ‘ Purity ' here, being included in austerities, can mean only acta tending 
to bring about purity (T. O.). 

829, By ' svidbyiyibhyasana’ 18 meant‘ J-] D, (T. C.). 

830. Sd Madhva renders‘ maunash a the practice of meditation. 
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17 That threefold austersty performed with perfect fath by men 
who do not destre any fruits and who are devoted, is said to be characterised 


by the quality of sativa. 


That threefold austerity which 1» performed with perfect faith 
bv means of the body, speech and mind by men who do not desire 
any fruits and who are devoted, that is are constantly engaged in 
thinking that this 18 worship of the Supreme Person-this 18 said to be 
characterised by the quahty of sattva. 


सत्कारमानपूजाथं तपो दम्भेन चेव यत्‌ । 
क्रियते तदिह प्रोक्त राजस चलमध्ुवम्‌ । १८ ॥ 


18 And that austeruy w here called rdjasa which is performed 
with astentation for the sake of wenning respect, prawe and adoration 
It is unsteady and unendurng 


Esteem by the mind is respect (calldra) Commendation by 
xpeech in praise. Adoration conata of such physical acts as bowing 
down in prostration, That austerity which 1s performed with expecta- 
tion of fruits for the purpose of winning respect and such other things 
and is for the sake of ostentation, that (austerity) 1s here said to be 
characterised by the quality of rajas 1117 wnateady snd unendurmg. 
because of its beng impermanent as boug the means for fruts like 
Svarga — Unsteadiness 18 being the cause of swerving (from a steady 
condition) through the fear of falling Beng unendurmg ıs the 
tendency to decline and waste away 53! 


मूढग्राहेणात्मनो यत्पीडया क्रियते तप' । 
परस्योत्सादनाथं वा तत्तामसमुदाइतम्‌ ॥ १९ ॥ 


19 That austerity whioh 16 performed out of foolish obstinacy with 
pain to oneself or for the purpose of destroying an enemy is sard to be 
characterised. by the quality of tamas 


Foolish persons are those who lack the power of dusorimination 
That austerity which 1s performed out of foolish obstinacy, that 18, 


881. T. C. refers to and refutes the interpretation of cala as ' transient ° 
and ' adhruvarh ’ as ° unsteady and interrupted by impediments’ The correct 
distinetion is that while the latter shows the fruits to be transient, the former 
indicates that even while they last, they are uncertain 
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from the (indiscriminate) stubborn rosolve formed by foolish persons, 
with pain to oneself, without estimating such things as one's capacity 
(and the directions of the édstras) , or that which 1s performed for the 
sake of destroying an enemy—thet u declared to be characterised by 
the quality of tamas 


दातव्यमिति यद्दान दीयतेऽनुपकारिणे । 
देशे काले च पात्रे च तहान सात्विक स्मृतम्‌, २० Ul 


20 That giſt ५ sad to be stinka which 18 given to one who has nct 
helped, in the fanh that st 3a one’s duty to give, and whioh 19 given at a 


proper place and a proper time and to a worthy person 


That gift which 18 given without expectation of fruta and in the 
faith that it 1s one’s duty to give at the proper time and place to a fit 
person, and to one who has not helped--that gift ॥ said to 
Iv characterised by the quality of scttva 


TW प्रत्युपकाराथं फलमुद्दिश्य बा पुन, । 
दीयते च परिक्लिष्ट तद्राजसमुदाहृतम्‌ ॥ २१ ॥ 


21 But that which 1 given in return for help recewed or in expecta- 
tion of a future garn, for the sake of fruits thereof and unwillingly, s8 
sad to be characterised by the quality of rajas 


That gift which is givon unwillingly, that is, so as to be made 
up of what is not auspicious, which has a covert glance at help 
received and to be received, and which 18 for the sake of fruits, that 
is said to bo characterised by the quahty of rajas 


अदेशकाले यहानमपात्रेम्यक्च दीयते | 


असत्कृतमवज्ञात तत्तामसमुदाहृतम्‌ ॥ २२ UI 


32 That pft which 18 pven at smproper place and time to un- 
deserving persons, without honour and dersewely, ts declared to be 
characterised by the quality of tamas 


832 When the donor is reluctant to give, be may keep the valuable elements 
in the gift himself and give away only what is inauspicious. Moreover, lack 
of ssneonty and farth in the practice of charity spoils ite religious val-e (T C) 
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That gift which is given to undeserving persons at improper 
place and time, without honour, that 1s, without showing such marks 
of honour as washing the feet, and demsively, that is, with a feeling 
of scorn and without a show of civihty—that is declared to 
be characterised by the quahty of tamas 


Thus, the clasmfloation, based on the distinctions of gunas, of 
sacrifices, austerities and gifts prescribed in the Vedas, has been taught 
Now the definition of the same Vedo sacrifices and sucb other things 
is taught through thew association with the pranava (or the syllable, 
Om ) and as capable of being indicated by the words, tat and ‘ sat 


ओं तस्सदिति निर्देशो ब्रह्मणस्त्रिविध स्मृत । 
ब्राह्मणास्तेन वेदाश्च यज्ञाश्च विहिता. पुरा ॥ २३ U 


23 The threefold expression, ‘Om tat sat ', 18 regarded as (the 
characterisation) of the brahman As associated with ४, the Brübmanas, 
the Vedas, and the sacrifices were made 


This threefold expression, that ia, the phrase, Om tat a 
18 regarded as of the brahman, that 18, it becomes connected with the 
brahman Here the brahman is the Veda By the word (‘brahman ` 
denoting secondarily the)’ ‘ Veda’, the ritual prescribed in the Vedas 
ıs spoken of What is proscribed ın the Vedas consists of sacrifices 
and similar rituals Rituals hke sacrifices etc become connected 
with the expression, ‘Om tat sat’ The connection of the word, 
‘Om’, I on account of its being used at the commencement of the 
recitation of the sacred hymns as an essential part of the ritual pre- 
scribed in the Vedas The connection of the words, tot and sat’, 
is due to their indicating the character (of the rituals) 8९ worthy of 
honour The Brihmonas who are associated with this®* threefold 


888 This ancient formula probably means literally, Yes, It exists (1, G 
II) The commentators point out that all the three words in it severally denote 
the Brahman For example, see Kofh. Up. (II 15) Ch. Up (VI 8 6), and 
Maha. N. (XV 2) Sei Sankara says that this threefold designation of the 
Brahman, when uttered, purifies sacrifices, austerities, gifta, otc Śri Madhva 
says that the three names of the Brahman herein constitute an erihandda, which 
18 mentioned to show that sacrifices, austerities and the giving of gifte have 
necessarily to be performed. 

834 Gri Madhva explains tens as by the Braiman” Sri Sedkars 
attributes the creation of the Brühmapose, eto, to the threefold designation itnelf 
and explains that this is said by way of praise of the designation 
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expression, that is, the three castes who are connected with the Vedas 
(or the brahman), as also the Vedas and the sacrifices (gifts and 
austerities) were made of old The meaning 18 that they were crested 
by Me in the past 


The way 11 which the words, ‘Om tat eat’, are connected (with 
Vedw rituale) 1s described Ho (Sr! Kreps) first speaks about the 
manner of aasociation with the word, ‘Om’ 


तस्मादोमित्युदाहृत्य यज्ञदानतप'क्रिया. । 
प्रवतंन्ते विधानोक्तास्सततं ब्रह्मवादिनाम्‌ ॥ २४ ॥ 


24 Therefore, acts of worshyp, charity and penance enjoined in 


(sorsptural) injunctions are always begun, after uttering, ' Om ', by those 
who discuss the brahman. 


Therefore, the acts of worship, chanty and penanoe of those 
who discuss the brahman, that is, those who expound the Veda, namely, 
those belonging to the first three castes—rituala which are given in 
injunctions, given, that is, n the commandments of the Vedas, are 
always, at all times, begun, after uttering ‘Om’ at tho beginning 
The Vedas are begun after uttering (the word) ‘ Om’ ® 


Thu» the connection of the word, ‘Om’, with the Vedas and 
the mtes prescribed m the Vedas, such as the sacrifices has been set 
out The connection of the word, Om ', with the three castes, denoted 
by the word, Brddmana’, on account of the Vedas which are con- 
nected with the word, ‘Om’, being memorised (by them) and the 
rites like sacrifices etc which are connected therewith, being por- 
formed (by them), has also been described 


He (Sri Krsna) then speaks about the manner m which these 
(se, the Vedas, the rituals and the performers) are connected with 
the word, tat 


तदित्यनभिसन्धाय फल यज्ञतप:क्रिया: । 
दानक्रियाश्च विविधा: क्रियन्ते मोक्षकाइक्षिभि, à २५ ॥ 


886. Because of the relation established between the Vedae and the sacrifices, 
sacrifices, etc., by the Creator (T C.). 
896 T C quotes Manu (II 74) as indicating the usage in this matter. 
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26. Acts of morifioe and austerity as well ax various. acts of giſting 
are done without denring frusta by the seekers of final release, after 
uttering ‘ tat’ 


Those acta of the study of the Vedas, sacrifices, austerities and 
giving away gifts, which are done without desire for fri itz by those 
of the first three castes who seek final release are denotable hy the 
word, ‘tat’, which refers to the Brahman, on account of their being 
the means for the attainment of the Brahman For it is well known 
that the word, ‘tat’, 1s one that refers to the Brahman, ng may be, 
indeed, made out from the following (He is) sah, vah, kah, km. 
yal, tat, padam anuttamam" (M B XIII 254 93)*7 Thus, the 
connection of ‘tat’ has been stated to be based on the fact that the 
study of the Vedas, sacrifices and similar works are to be indicated by 
the word, ‘tat’, when they become the moans of attaining final release 
The connection with the word, tal of the three (higher) caste: also 
arises 100१ because of their following the study of the Vedas and 
other works in the manner described 


Then, in order to teach the manner in which the word ‘sar’ 
18 linked with these, Ho (Sri Krsna) describes the way in which th. 
word, ‘ sat’, 18 derived in the world 


सद्भावे साधुभावे च सदित्येतत्प्रयुज्यते | 
प्रशस्ते कर्मणि तथा सच्छब्दः पार्थ युज्यते d २६ ॥ 


26. Ths (word) ‘ sat’ 19 used in the sense of existence and goodness 
likewise the word, ‘sat’ O Arjuna (Partha), 26 employed with reference 
to any aotion deserving of praise 


837 These are namon of the Lord given in the Prayer of a thousand 
names, ooourring in the Mahabharata Parklara Bhatta, a beloved disciple of 
Sei Ramänuha, thus explains them in his commentary on it “ Sah, He, who 
gives to these (devoted) from their childhood knowledge about Himself through 
the fame acquired by such knowledge amongst all vak, He in whom all things 
dwell and who dwells in all things, kah, He who shines even when dwelling amid 
dirty things; kuh He, who is sought after by all unconditionally in order to 
attain their desires ; yat, Ho who strives for their protection ; tat, He who in- 
creases knowledge and devotion to Himself, and padam anwitamardi, He wh. 
18 their supreme object of attainment ” 
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Both in tbe usage of the world and in the Vedas, this word, sat’, 
ix used m respect of all things to indicate sad-bhdva, oximtenoo, and 
südhu-bhàva, auspiciotusnees — Likowise, in respect of a wordly action 
which ıs deserving of praise, that is, suspicious,’ and which 1s per- 
formed by someone, the word, ' sat ', 15 used, that is, applied to indicate 
"This isa good action " 


यज्ञे तपसि दाने च स्थितिस्सदिति चोस्यते । 
कमे चेव तदर्थीय सदित्येवाभिधीयते ॥ २७॥ 


27 Steadfastuess (of the three higher castes) in sacrifices, austersives 
and the giving of gifts 1s also spoken of as v and even rituals for ther 
purposes ir called only a 


Ther fore, steadfastness of the throo (bigher) castes who follow 
the Vedas m sacrifices, austorities and the giving of gifta ts called sat, 
it bang auspicious Even rituals. for their purposes,9? that i, the 
sacrifices, gifts ond similar works performed for the «ike of the three 
(higher) castes are also called ' sat’ only 


Therefore the Vedas, the rituals prescribed m tho Vedas und 
the throe castes denoted by the word, Brdhmana on account of thor 
having been defined through thor being connected with tho expression, 
‘Om tat sat’, are to the known as distinct and different from what are 
not the Vedas and what aro not prescribed in the Vedas 


अश्रद्धया FT दस तपस्तप्त कृत च यत्‌ । 
असदित्युच्यते पार्थ न च तत्रत्य नो इह ॥ २८॥ 


98 Whatever ix offered as oblation (in sacrifices), whatever 18 given 
ax gift whatever austeritrer are practserd, and whatever action s per- 
formed without farth, that, O Arjuna, ts called ‘amt’ (1e , bador un- 
ral) It is of no use here or hereafter 


838 The means for realising objectives other than final emancipation are 
indicatéd by the word, at (T. C) — Kámya-barmas seem to be meant here. 

830. ' Tadarthlyak ' is explained by Sri ankara aa for the purpose of 
sacrifices, austentien and gifte', or alternatively as ' for the sake of the Lord. 
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Oblations offered ın fire and such other rites, when performed 
without faith, are called ‘asat’ (s. a., bad or unreal), % though they 
have been ordained by the scriptures. Why so! Because it (se, 
such a nte) 1s of no use here or hereafter, that 18, 1; conduces neither 
to final release nor to results useful for worldly life *€ 


840 Asal is the opposite of eat. It means non-existence, lack of significance, 
badness, etc 

841 What is in accordance with the Mairas but evokes no faith, or what 
evokes faith but is not in accordance with the Aras should not be performed, 
as it oan never bring about desired results either here or hereafter Only that 
which ia preacribed m the scriptures and which ts purified by faith should be 
done Such is the essence of thia chapter (T. C.). 


CHAPTER XVIII 


By the preceding two chapters it has been pointed out that only 
the sacrifices, austerities, gifts and such other works enjomed in the 
Vedas serve an the means for attaining worldly prosperity and the 
highest good of firul release, and nothing else that the common 
feature of all Vedic works 14 their connection with the syllable Or 
that among them the distinction between the means for salvation and 
the moans for worldly prosperity ıs due to their being indicated res 
pectively by the words, ‘tat’ and ‘sat’ that the works which are the 
means for salvation are sacrifices and other such works done without 
hankering after results that taking up the performances of these (in 
this manner) 14 prompted bv the dominance of the sattva and that tho 
dominance of the salted 1s effected by using food characterised by the 
quality of sattva 


Then (in the 18th chapter) these are expounded? -the identity 
between tyiga and sannyäsa, both of which have been pointed out as 
the means for final release the nature of tyäga ascribing the agency 
of all actions to the Lord, who is the ruler of all the acceptability of 
the au guna being indispensable, as made out through a description 
of the effects of the sattva, tho rajas and the tamas the way in which 
t he Supreme Person is attamed through works proper to one’s own caste 
and fornung the worship of the Supreme Person. and the discipline of 
devotion which is the essential purport of the entire sacred work, the 
Gud 

Out of all this, Arjuna first questions with a view to determine 
wl. ot her tyäga and sannaydaa are digt met or identical and to determine 
what their nature 1s 


अर्जुन sare 
सन्यासस्य महाबाहो तस्वमिच्छामि बेदितुम्‌ । 
त्यागस्य च हृषीकेश पृथक्केशिनिषूदन uta 


842 Vide G S 22, whore, however, there 1s no reference to the first two 
topics cited here, which may be regarded as being included in the attribution of 
agency to the Lord Sri Sankara, in his introductory comments on this chapter, 
says that it summarises the teaching of the entire Gfla-.detra and declares the 
purport of the Vedas, and that all that has been taught in earlier chapters may 
be made out here According to Sef Madhva, this chapter summarises all the 
teaching about nd (1.£ , the means for the attainment of right knowledge) 
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ARJUNA SAID: 


1 Ttouh to know the truth about sannydea, O mighty-armed Krona 
(Hrribeid), and also about tyiga separately, O destroyer of Keim 


Both tydga and sonngása have indeed been enjoined as the means 
for final release in such passages as Not by rituals, not through 
(beget tng) children, not by wealth, but solely through tyága do some 
attain immortality Having well ascertained. views (on the Highest 
Reality, the highest objective of human effort and the means therefor), 
through a detailed knowledge of the Vedanta, and becoming punfied 
in mind through the discipline of sannydea, these persons who have 
self-control, at the time of dissolution from their last bodies, (attam 
the Lord) who 1s higher than the freed sou) and become emancipated 
from ull bonds ( Nar X. 6-6). 


1 wish to know severally the truth, that 18, the real nature of 
this tydga and sannydea The intent ion here u thin Do the two words, 
' sannydisa’ and ' (0600 ', have different meanings, or are they of the 
same meaning! In case they have different meanings, then | wish to 
know their true nature as being separate (from each other) If, indeed 
they are of the same meaning, its true nature should be 
explained 


Then, in order to show conclusively that the nature of these two 
x one only and that it गाली and such, the Lord spoke, pointing ont 
the disagreements among some reasoners M? 


श्रीभगवातुवाच 


काम्याता कर्मणा न्यास सन्यास कवयो विटु । 
सर्वकर्मफलत्याग प्राहुस्त्याग विचक्षणाः ॥ २ ॥ 


THE LORD SAID 


2 The enlightened understand sannyása to be the giving up of works 
intended for the satisfaction of worldly desires The wise describe tyiga 
as the gg up of the frusts of all works 


ene M — 


848. The conclusion arrived at here 19 from reasoning, which 18 needed only 


where there 1s some ambiguity, and the ambiguity in the present context arises 
from the disagreements among those who reason about the matter (T C). 
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Some scholars understand by sannydea the complete giving up of 
the works intended for the satisfaction of desires.“ Some other wise 
men say that the meaning of the word, (ydga', in the sorrptural pass- 
ages dealing with final emancipation, 18 nothing other than the giving 
up of the fruits of all works, whether obligatory, orcasional or intended 
for the satisfaction of desires “ Here by referring to the controversy 
whether the tydga taught in the édstras relates to the works themselves 
intended for the satisfaction of desires or to the fruta of all works 
He (Sri Krsna) has used in one place the word, sannydea’, and 
elsewhere the word, ‘ tydga’ From this it is learnt that the synony- 
nuty of the words, tyiga and ‘ sanngdaa’, has been accepted (hy 
Him) 


Similarly, the decisive statement 16 about the word, ' (६५० ' 
alone in the declaration “In regard to that (much-debated) (५५९० 
hear from Me the established conclusion, O Arjuna (Bharatasattama) ' 
(XVIII 4) It isalso shown that they are synonymous with each other 
in the passages But the renunciation (sannydea) of works which are 
invariably concomitant (with one’s caste and stage m life) is not proper. 
Their. handonment (tydga) throvgh delusion 1s declared to be of the 
quality of tamas " (XVIII 7), and“ In regard to those who have not 
rei ounced (or atydgins), the fruit of works, after their performance 
(ht after death), 18 threefold- undesirable, desirable und mixed, but 
never Is there (any such fruits) to those who have renounced (sannyd- 
zins) (XVIII 12) It is conclusively established (by the Lord) that 
the oneness of meaning of these two (words) necessarily follows from 
these 


त्याज्य दोषवदित्येके कर्म प्राहुमनीषिण । 
यज्ञदानतप कर्म न त्याज्यमिति चापरे U ३ i 


844 T.C sums up the arguments for giving up kàmya-karmas thus. Failure 
to perform them does not give rise to sin, nor disqualify one from other rituals 
They do not lead to final release, nor do they form an element in bhakts-yoga 
(Sef Madhve thinks that the giving up of these karmas may mean giving them 
up altogether, or giving up their fruits ) 

845 Those who advocate the giving up of the fruta of all works, including 
kimya-karmas, believe that the only objection to their performanoe 1» that their 
fruits hinder salvation. But they should be performed with a view only to please 
the Lord In Brh Up (III 8 10), 1६ 18 taught that all rituals give rise to 
evanescent or permanent resulta according as they sre performed with or without 
meditation on the Lord (T C) Sri Sankara thinks that the reference 1s to the 
giving up of the fruits of other ntuals than those intended for the satisfaction 
of desires, which are not to be done at all. 
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3. Some sages declare that (all) works are to be pven up as bemg full 
of eil, ond others that the works of saorsfices, giving of gifts and austerities 
should not be gwen up 


Some wise men, that 1s, the followers of Kapila™* and those follow- 
ers of the Vedas who accopt his opinions, declare that all works, includ- 
ing sacrifices and similar rites, should be given up by one aspurmg 
after salvation, as they (१९, the rites), being full of desire and similar 
avils, tend to bind Other learned men declare that works hke 
ancrifices ate should not be given up 


निश्चय A मे तत्र त्यागे भरतसत्तम | 
त्यागो हि पुरुषव्याध त्रिविधस्सप्रकीतित । ४ ॥ 


In regard to that (muoh-debated) (५004, hear from Me the esta 
hlished concluson, O Arjuna (Bharata-sattama)! Tyága, indeed, O Arjuna, 
(Puruga-vyüghra), has been described to be of three hinds 


In regard to that thing about which there are such conflicting 
views from disputants, namely, tyäga, hear from Me the established 
conchumon 7 ga hus, indeed, been described by Me with respect to 
works Which are sanctioned by the scriptures and are being performed, 
to be of three kinds? -as relating to the fruit, as relating to the works 
thonisolves and as relating to the agency in the statement, “ Making 
over all actions to Me with a mind devoted to the self, free from desire 
and selfishness, fight without (the) fever (of desire and anxiety)” 
(III 30) The giving up of fruits consists in taking the view, Svarga 
and such other fruits, resulting from works, do not belong to me” 
Tyága as relating to the works (themselves) 18 the complete giving up of 
the sonso of possession in works, which consists in the belief, “ Those 
works are mine, because they are the moans for the fruits which aro 


846 Kapila is the founder of the Sankhya system of philosophy in which 
it is held that hurting and killing animals in sacrifices make sacrifices evil Sri 
Sankara also thinks that thera ix a reference bere to the Sinkhys system Ife 
goen on, however, (o meimt that the diu union here relates only to those to whom 
the performance of karmas 1s obligatory and not to the sanayiens — Aocording 
to Sri Madhva, tho reference here is to the giving up of the fruits of works and 
not to the giving up of works themselves Henco these ° wise men do not 
essentially differ fram the Lord « teachings 

847 Sri Sankara takes this to refer to the threefold division according to 
the gupes. 
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(to be) mine. Tyiga as relating to agency 18 the giving up of the 
agency of oneself by attnbuting the agency to the Lord of all. 


यज्ञदानतप कर्म न त्याज्य कार्यमेव तत्‌ । 


5 The works of sacrifice, giving of giſts, and austerities must nol 
be given up but all thes must needs be performed . 


The works of sacrifice, giving of gifts, austerities and the like whioh 
have been enjoined 1n the Vedas should never be given up by one who 
aspires for final release, but should be done day after day till death १५१ 


Why? 


यज्ञो दान तपश्चैव पावनानि मनीषिणाम्‌ ॥ ५ ॥ 


5 Sacrifices, gwing of giſte, austerities and other such works 
are the means for purification to the wise 


Works such as sacrifices, giv ing of gifts and austerities are connect - 
ed with the castes and orders of life and are the means for purification 
to the wise, that ıs, to those given over to meditation Meditation 
18 worship The meaning i5 that to the aspirants after final release 
who perform such worship throughout their lives, they (1 e., the saori- 
fices etr ) ure destroyers of the ancient karmas which obstruct the 
consumniation of such worship 


एतान्यपि तु कर्माणि सङ्ग त्यक्त्वा फलानि च । 
कतँव्यानोति मे पाथं निश्चित मतमुत्तमम॥ ६ ॥ 


6 It छ My decided and excellent opinion that even these works must 
be done, O Arjuna (Partha), pong up selfish attachment and the fruila 
thereof 


N48 Tbe attitude of the aspirant for salvation abould be that the Lord 
impels him to perform works as the means to please Him and for His sako only 
(T C) 

849 This 1s in contrast with Sri Sankara’s view that works should be 
performed only till the desire to know the Brakman arises and that they should 
be given up thereafter Sri Madhva agrees that works are necessary oven for 
ascetics their yaya 1s the wisdom-sacrifice, their dina the giving of knowledge 
and the assurance of freedom from fear, and their (apas purity and continence, 
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Bocauae sacrifices, giving of gifts, austerities and the like are the 
moans for purification to the wise, therefore it is My decided and 
excellent opuion that even these works of sacrifloe, javing of gifts, 
austorities and the like, which are of the form of My worship, shou! 
bu carried out, like worship, day by day till one’s death, giving up 
solfish attachment, that 1s, the sense of possession in the works, and the 
fruits thereof, for the purpose of consummating the worship by one 
who aspiros a fter saly ution 


नियतस्य तु सन्यास' कमंणो नोपपद्यते । 
मोहात्तस्य परित्यागस्तामस परिकीतित ॥ ७ i 


7 But the renunciation (sannydsa) of orks whuh are uvanably 
concommant (with one’s caste and stage in life) 18 not proper Their 
abandonment through delumon ic declared to be of the quality of tamas 


The renunciation (sannyäsa) of works which are mvariably con 
comitant (with one’s caste and stage in hie) and which consist of the 
daily and occasional vites like the (five) great sacrifices i not proper *'" 
For (otherwise) oven the subarstence of the body would not be possible, 
ax stated हाकत. " Even the subsistence of the body would become 
unsttecessfil, with you remammg without doing any work" (III 8) 
And the subaistence of the body , when carried out by eating the remams 
of xn rifle, gives riso to correct knowledge — Othorwise, as already 
point ell out in the statement, “But the wicked eat «in^. (III 13), the 
satisfaction of the appotite by eating food which ts not of the renuuns 
of the sacrifice and (hance) consista of am, tends only to produce per 
verso knowledge in the mind For, as taught imn the Sruts toxt, “The 
mind, indeed, my dear child consists of food " (Ch Up VI 5 4), the 
mind ts nourished by (subtle modifications of) food Also, m the 
passage, “ When the food is pure, the mind is pure when the nund 15 
pure, then remembrance (+¢, loving meditation) is firm and when 
(auch) memory 15 obtained, t here 1s the complet e loosening of all knots” 
(bid. VII 26 2), t is revogled by the & that knowledge which is 
of the form of the direct vision of the Brahman, ıs dependent on purity 
of food Therefore, as the (five) gront sacrifices end sneh other daily 
and occasional rites are required to be performed till one's deeth solely 


850. Sei Sankare explains that this vere applies only to those aspiranta 
for mok a who have not vet risen to wisdom 
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for the sake of the knowledge of the Brahman, the renunciation of those 
1 not proper Thus, the giving up of the works, which canse the nae 
of knowledge, under the delusion that they tend to bondage is declared 
10 bo charactonsed by the quality of tomas 


Renunciation which ss of the quality of tamas has its roots m the 
iamas, Such renunciation has its roots m tho tamas, because it has 
its roots m the ignorance which is the effect of the tamas For the 
tamas 15 at the mot of ignorance It has indeed. been stetod hero 
“ Hoedlessnoss and delusion spring from the tamas, as also ignoranco" 
(XIV 17) But ignorance 1s preverse knowledge, which is opposed 
to (correct) knowledge 5! Accordingly it will be stated “That 
judgement O Arjuna (Partha), which, enveloped in the lamas, regards 
what 1s contrary to dharma us dharma and all things as the opposite of 
what they are, that 1s of the quality of tomas (XVIII 32) The 
meaning therefore is that the remuneration of datly and occasional ritos 
and other works has, indeed its roots in porverse knowledge 


दु खमित्येव यत्कर्म कायक्लेशभ यात्यजत्‌ | 
स कृत्वा राजस त्याग नेव त्यागफल लभेत्‌ ॥ ८ ॥ 


8 He who renounces works as tronblexone out of fee) of physical 
«dram performs renunciation characterised by the rams anl does not at 
all attain the fruit of renunciaion 


Even though works form the mediate moans for final release, y ot 
they couse depression of the mind.“ because they can be performed 
only by gathermg materials which i» troublesome und because they 
produce physical stram on account of their requiring much exertion 
Ho who, fearing this, comes to the conclusion that the discipline of 
knowledge alone should bo attempted for success in yoga and gives up 
rites like the great sacrifices epprepriste to his order in life be per 
forms renunciation whose root 1 1 the rajas And because this does 
not represent the purport of the उठ दछ ax it ought to be, he cannot 


851. In the commentary on XIV 17, Sri Ramánuja explained moka aa 
viparita-)nána and ajsüna as the absence of jana Hero, after citing that verse, 
ajàüna ' ıs glossed as‘ riparita jidna’ T' C would reconcile this by suggesting 
that in the absence of j/ ana, wrong action can only be the outoome of perverse 
knowledge 
852. Absence of depression of mind 10 one of the seven qualities helpful in 
producing devotion to God Ser & B. (1, pp 20-21) 
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obtain the fruit of renunciation in the form of the birth of knowledge 
(m him) For it will be said later on to this effect , The judgement 
by which one understands otherwise than accurately, O Arjuna (Partha) 
18 characterised by the as (XVIII 31) For works are not the 
cause of purity of mind in a concrete, visible way, but through the 
grace of God १५४ 


कार्यमित्येव यत्कर्म नियत क्रियतेऽजुन । 
सङ्गं त्यक्त्वा फल चेव स त्यागस्सास्विको मतः ॥ ९॥ 


9 When works that are invariably concomiant (with one’s caste 
and stage in hfe) are performed, with the feeling that they ought to be 
carried out and gwing up attachment and the fruits also, that renunciation 
14 deemed to be characterised by the quality of sativa 


When works like daily and occasional rites and the (five) great 
sacrifices, which are enjomed in the scripturos according to one's caste 
and stage of life, are performed with the conviction that, on account 
of their being the worship of Myself, they ought to be performed, they 
being an end in themselves, and giving up the sense of possession in 
the works and the fruits, that renunciation is deemed to be characterised 
by the quality of sattva It has its roots in the sativa The meaning 
is that it has its roots in the knowledge of the purport of the édstras as it 
really 18. 


For in the passage, “ From the sattva knowledge is born (XIV 
17), it has been taught that the satira produces knowledge of things 
as they really are. And it will be stated (further on) That judge- 
ment, O Arjuna (Partha) which discerns (the works prescribed for) 
the active hfe and (for) the life of renunciation, what ought to be 
done (in connection therewith) and what ought not to be done, what 
causes fear and what assures freedom from fear, and what 18 bondage 
(In saadira) and what is deliverance (therefrom) that (judgement) ıs 
characterised by the quality of sattva "° (XVIII 31) 


853 T.C refers to the passage from Dramida quoted under S B (II 2 3) 
५ ‘The established law of the datras is that they (the people) desire to please the 
Nelf by means of works with the desire to be given the fruita thereof, and He, 
being pleased (with them), 1s (alone) capable of giving the fi uta 

854 T C explains that the essential feature of ffn (yàga i the giving 
up of the sense of agenoy Sri Sankara pointe out that here there is the giving 
up of the fruta of works, while the rájasa and ta man varieties of tpiga relate 
to the abandonment of works abandonment or renunciation 18 the common 
feature in all the three 
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न द्रेष्टघकुशल कर्म कुशले नानुषज्जते | 
त्यागी सत्त्वसमाविष्टो मेधावी fuse । १० ॥ 


10 One who has renounced, being imbued with the sativa, having 
wisdom. and with doubts cut off, nether hates auspious. works, nor 
becomes attached to those that are auspicious 


One who is thus imbued with the sattva, who haa wisdom that is, 
has knowledge of the ultimate reality as it really 1s, who, bocanse of 
this, indeed, has his doubts cut off, and who has given vp attachment 
to works and (their) frurtsπ (such n person) neit her hates inauspicious 
works, nor becomes attached to auspicious works — Inunspicious works 
are productive of undesirable results and suspicious works have foi 
their fruit desirable fruits in the form of Srarga, sons, cows, food etc 


In respect of these two (types of works) which are being performed 
he entertains neither love nor hatred, because of his being free of the 
sense of possession 59 because of his having given op all fruts other 
than the Brahman and because of his having given up the sense 
of agency Here sinful works that load to undesirable results, are 
regarded us arming through madvertence “? For it bax been revealed 
in the scriptures that failure to turn away from evil conduct is opposed 
to the birth of knowledge But one who has not ceased from evil 
conduct, is not tranquilled,i« not di tracted,is not content in mind also, 
will not attain Him by knowledge (Kath Up 11 24) Therefore, the 
renunciation which i5 in accordance with the édstras is the giving up of 
the sense of agency, attachment and fruits m regard to the works and 
not the giving up of the works themsels ox 


He (Sri Krgna) speaks about this 


न हि देहभृता शक्‍य त्यक्तु कर्माण्यशेषत । 
यस्तु कमंफलत्यागी स त्यागीत्यमिधीयते ॥ ११ ॥ 


855 A chain of causes and effects is suggested in the order in which the 
descriptive epithets in the verse aro explained in the commentary (7 ( 

856 T C explains that thin moans he considers these works as if they were 
performed by others for thomsolvos 

857 The antteu- SE comes to perform abu Alam karma only through 
inadvertence According to Nri Sankara, bams karma 14 inauma and 
nitya-karma auspicious 
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1] For tt is wot posnble for one who «s embodied to gwe up works 
altogether But he who has renounced the fruits of works, ss sail to howe 
renounced 


For it 18 not possible for one who is embodied, that 16, one who 1s 
maintaimng a body, 5e to give up works altogether, because of eating, 
drinking and such other acts required for sustusning the body and 
others connected therewith beng unavoidable And for their sake 
the performance of the (five) great sacrifices and such other religious 
rites 18 0180 unavoidable He who hes renounced the fruits in regard 
to the (five) great sacrifices and such other works, he alone 1x described 
to he one who has renounced in passages of the édetras like the follow 
ing “Solely through renunciation do some attain immortality ” 
(M Nir X 5) 


The reference to one who renounces tho fruits of works is illus 
trative It must be taken to refer to one who has renounced the fruite, 
agency and attachment to works, ax the discussion of the topic has 
heen begun with the statement, “ (7000) has been described to he of 
three kinds“ (XVIII 4) 


It may, however, be argued that the agnikotra, the full moon and 
new moon sacrifices the jyofitfoma and such other works, us also. the 
(five) great sacrifices and similar rites are enjoined by the édstras, only 
on account of their being connected with fruits hke Swarga Indeed, 
even the mandate in regard to the daily and occasional rites 1s laid 
down on account of their being connected with fruits, as in the follow- 
mg and symilar passages The world of Prajdpatis (like Bhrgu) is 
attained by householders’? (V P I 6 37) १७ Therefore, in the per- 
formance of works which are made out only as having the nature of 
being the means for their fruits, connection with aggreable and dis- 
agreeable fruits is unavoidable even to one who does not desire the 


858 Sri Sankara interpreta ‘ deha-bhrt' as one who confounds the body 
with the self and argues that the wise seer can give up all karmas without 
exception 

850. This verse 18 quoted from a context where the various worlds attained 
by those who discharge well the duties suited to their oastes and orders of life 
are detailed In 5 B, under III 4 19, some verses of this passage are quoted 
io show that those who are devoid of devotion to the Brahman and merely 
perform their duties according to the stages of life attain auspicious worlds, 
while among these one who 18 devoted to the Brahman becomes the enjoyer of 
’mmortehty.” 
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fruits, Just as in the case of sowing the seed and such other (worldly) 
activities Therefore, (it ıs concluded that) works ahould not be per- 
formed by one aspiring for final release, on account of their having 
fruits opposed to final release 


He (Sri Krsna) rephes to such arguments 


अनिष्टमिष्ट मिश्र च त्रिविध कर्मण फलम्‌ । 
भवत्यत्यागिना प्रेत्य न तु सन्यासिना क्वचित । १२ ॥ 


12 In regard to those who hare not renounced (or alyáquna), the 
frusts of works, after thew performance (lil after death), are threefold 
undesirable, desirable and mired but never (are there any auch fruta) 
to those who have renounced 


What 15 unde arable is hell and such other fruits What is desir 
able is Svarga and such other fruits % When combined with what is 
undesirable, sons, cows, food und such other fruits (which may by 
themselves seem de ira ble) are mixed 


To those who have not renounced that ts, to those who are without 
the renunciation of the agency, sense of possession and fruits, threefold 
are these fruits of work after death The meaning of “after death ° 
(pretya) mey be taken to bo in the time which is posterior to the 
performance of works’ But never to those who have renounced 
that, is, to those who have renounced the sonsa of agency ete , never 
aro there any fruits opposed to final release 


What 18 said amounts to this Though the agnihotra, the (five) 
great sacrifices and similarities are mdeed obligatory, still as m the 
case of the difference in their applications in regard to their suitability 
(for performance) throughout life and their suitability (for performance) 
for winning the objects of desire, there 1s also difference m application 
in regard to their suitability (for performance) for final release Thus 
(the objection) in overcome And their application for fine! release 
may be seen in passages like “The Bréhmanas desire to know Hun 


860. According to Sri Sankara, birth as a god, as an animal or in hell, and 
as & human being constitute respectively the dosirable, undesirable and mixed 
fruits of works. 
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who has been mentioned above, by sacrifices, by giving gifts and by 
austerities associated with fasting "° (Brh Up IV. 4. 22). 81 


Thus, sannydea 15 the renunciation of such things as agency, as 
shown in the édetrae, in respect of works that are being performed Thin 
nlone bax been spoken of as tydga 


He (Sri हाह) now teaches the method of realising that one 
1x not an agent, by ascribing sll agency to the Lord, who is the Supremo 
Person and the Interna] Ruler. It 1s only from this that there arsos 
the giving up of the sense of possession even in regard to results and 
works For the Supreme Person, it 1s well known, takes up all activitios 
having His sport an the only purpose, “ through the individual self 
which belongs to Him und with the help of organs, bodies, and life 
sustaining forces which also belong to Him ** = Accordingly, even the 
unt infaction of hunger and such other re«ults belonging to the indi- 
vidual self and the actions which form the means therefor, are tho 
Supreme Person's only 


पञ्चैतानि महाबाहो कारणानि निबोध मे । 
साख्ये कृतान्ते प्रोक्तानि सिद्धये सवंकर्मणाम्‌ u १३ ॥ 


13 Learn from Me, O mighty-ormed (Arjuna), these five causea 
which are held in the rearoned conclusions (of the Vedas) to be responsible 
for producing all works 


‘ Sankhyd in the reasoning faculty In the demonstrated con- 
clusions arming from the functioning of reasoning (gankhye kriänte jt 


801 It is accepted that rituals libe the aguthotra may be pertormed with 
a double purpose — They are daily dutios and also the means for winning Srarga 
Similarly those cin be perfurmed by those seeking final releasc as both the duties 
of their stages of liſe and ax auxiliary means. for final release Nee 8 B 
III. & 33-85), 

862 T C. refers to another reading, kids prayojanátya' for the purpose 
of sport, eto ' 

863. Just as a bird in » oage is fed and kept happy for the satisfaction. of 
the king whose pet it is, men satisfy their hunger only for the pleasure of the 
Lord for whose benefit alone they live and labour (T C) 

864. T (C explains that the phrese ultimately means that portion. of the 
i edas embodying such conclusions ° Sarkhye brtánte " is interpreted by Sri 
Sankara ‘as in the Vedanta in which all things to be known are enumerated 
(anakAydyante) and all actions (kerma) find their cessation (an] Gri Madhva 
takes it to moan ‘in the z: dao-nddhinta’, in the «atra. which in intended for 
giving riso to true knowledge 
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that is, in the ooncluarne arrived at after deliberation by an intelligence 
working, in harmony with the Vedas, on the nature of things as they 
are, these five causes are held to be responsible for the siddhi, that 
is, the production of all works Learn them from Me That is, 
ascertain them from Me 


An intelligence working m harmony with the Vedas, concludes 
indeed that the Supreme Self, who has for His instruments the body, 
the senses, the life-sustaming forces and the individual self, 1s alone 
the agent of all actions, as declared in the following and other Sruts 
texts He who, dwelling in the self, is within the self, whom the 
self does not know, whose body 18 the self, who rules the self from 
within, He 18 your Self, the Inner Ruler immortal '' (Mddh Brh 
Up III 7 22), and“ He who has entered within, 18 the ruler of all 
things that are born and in the Self of all (Tast Ar III 21) 


He (Sri Krsga) now mentions here that (conclusion of the Sruti 
texts) 


अधिष्ठान तथा कर्ता करण च पृथगिविधम्‌ । 
विविधा च पृथक्चेष्टा देव चेवात्र पश्चमम्‌ U १४ ॥ 


शरीरवाड्मनोभिर्यत्कमं प्रारभते नर । 
न्याय्य वा विपरीत वा पञ्चैते तस्य हेतव. U १५ ॥ 


14 The seat of action as also the agent and organs of many kinds, the 
manifold and dictinctivel functioning vital airs (lt distinctive activities) 
and also Providence forming the fifth of these 


15 Whatever, work a man starts to do with body, speech, and mind, 
whether st ts right or wrong, these five are tts catines 


These five are the causes in respect of every work done by the body, 
speech or mind, whether it is right, that is, in accordance with the 
zãstras, or wrong, that is, forbidden s The seat of action 


865. According to Sri Sankara, adhugiMnark in the body, karapam stands 
for the ten senses with manas and buddhs, the agent is the individual self, the 
activities of the vital airs are the chesfih, and tho wun god and other divinities 
who help the senses like that of vision are meant by ' dosari’ Sri Madhva 
says that the agent 18 Vispu or the soul dependent on Him ' Cheafih’ atanda 
for the activities of hands, eta Drag in destiny if Visnu in the agent and 
Vigne if the individual self is the agent 
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(adkapthdnam) 1 the body. The body, which 15 made of a combination 
of the great clements , 14 called the seat, because it 16 presided over 
by the individual self 


And the agent is the individual self That this individual self 
14 the knower and the agent ॥ taught in the Veddnta-Stitras, in the 
following aphorisms lt (ne , the individual self) in the knower itself, 
because of them (s e , because of there being scriptural statements to 
that effect) " (II 3 19) and“ Tho agent of actions is (the individual 
solf), because the seriptural injunctions have to be purposive (II 3 33) 


The organs of many kinds are the five organs of action like that of 
spooch, bands, feot ote , along with the mind % They are of many 
ndr, that is, they have different functions in tho carrying ovt of work 
And as regards the manifold and distinctive activities, at muy bi 
noted that the five fold vital air is meant by tho expression, ‘activity ' 
(aber (d), which directly denotes its functions Distinctive are the 
activities, various are the functions of this vital air, which supports 
the body and the senses, which 1s divided into different things like the 
pring, the apána and others and which is fivefold 5€ 


Pros idonee. forms the fifth of these The meaning isthe Of 
these, which form the collection of causes for work, Providence is the 
fifth That is, tho Supreme Self, who is the internal rulor, is the prin 
cipal cause m the carrying out of work 


It has been declared alrody “ And 1 am well established in the 
hoarts ofall From Mo (come) memory, knowledge, and their loss also", 
(XV 15) And He (Sri Kraua) will say later cn The Lord dwells 
O Arjuna, m the rogion of heart of all beings, causing all beings who are 
mounted on the machine (of the body) to revolve (re, to work) 
hv means of the pralrti (or my) (which is under His control ard 
in accordance with its gunas) (XVIII. 61) That the agency of the 
individual self is dependent on the Supreme Self is also taught m the 


—— ——À रुल — 


866 T C explains that the self has to be the knower—and not mere know- 
ledge—if he ia to be the agent. Since this context deals with action, only the 
organs of action are mentioned here as the self's instruments The mind w also 
included, as its willing is needed for action to take place. 

807 As activity cannot be the cause of activity, ‘ chegfd has to be under 
stood in a secondary sonso as the vital aum which impel movements of various 
kinds in the body. The different functions of the five vital ars are listed in 
Note 758 under XV. 14. 
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following aphorism (of the Vedanta Sütras) That (i. e, the power of 
being the agent possessed by the individual self) in, however, from the 
Supreme Being because the scripture saya s0 (II 3 40). 


The question may be raised that, if the agency of the individual 
self is dependent on the Supreme Self, then the £isiras, relating to 
mandates and prohibitions become purposeless, as the individual self 
becomer incapable of being made subject to mandates in regard to 
any work This question 15 satisfactorily answered by tho author of 
the Vedanta Sütras himself (m the aphoriam), " But He requires the, 
efforts made (by the individual! self) for the reason among others that 
the mandates and prohibitions (in the 4defras) should not become pur 
poseless (II 3 41) % 


What 1s said amounts to thin By means of tho senses, the bods 
and such other things given by the Supreme Self, having Him for their 
support and deriving their power from Him, the individual solf, who 
finds his support in Hun and derives his power from Hun, undertakes, 
of his own free will, the effort, which 1s of the form of directing the 
senses and other things, for the purpose of performing work The 
individua] self himself of his own free will 18 indeed the cause of work, 
because the Supreme Self, remaining within him, causes him (who has 
made the effort) to act by granting His permission % As in the case 
of the activities which have for their object such things as the shiftmg 
of very heavy stones, trees and similar things that cen be brought 
about (only) by many persons, the condition of being the cause may 
belong to many, as also that of being subject to positive and negative 
commandments 


waa सति कर्तारमात्मान केबल तु य. । 
पश्यत्यकृतबुद्धित्वाभन स पष्यति दुर्मतिः ॥ १६ ॥ 


868 The other reasons art that there may be scope for tho Lord to show 
Ths grace and scope also to indicate His disapproval 

869 The reality of moral choice is affirmed on the basis of the initial effort 
of the individual self being entirely free, the Lord remaining neutral Later 
efforts are assented to by Him, so that they may be carried into effect In details 
regarding this, differences of opinion have arisen between the southern and 
northern schools among the followers of Br Rámünuja. The latter does not 
accept the Lord's neutrality during the initial effort, He being the common cause 
of all actions and the selves the partionlar causes. Beo 8. P on 8. B (II 3. 41), 
Vitays Varada's Tatteasira (46), and Vedanta Dedka's — AdMbaranashróval, 
(296-243), a also the 7 C. here 
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16 Such beng the case, n regard to st (1. e, action), he who sees the 
self alone and none else as the agent, that man of perverse mind does 
not see, because of his having an undreciplined understanding 


While the agency of the individual self requires the previous 
assent of the Supreme Self, he who sees, in regard to it, that is, in respect 
of work, the individual self alone and none 6180१० as the agent, that 
man of a wicked mind, that 1s, of a perverse mund, does not see, that 
18, does not see the agent as he really 18, because of his having an un- 
disciplined understanding, that 18, an understanding to which tho 
nature of things as they are has not been made known 


यस्य नाहकृतो भावो बुद्धियंस्य न लिप्यते । 
हत्वाऽपि स इमाँल्लोकान्न हन्ति न निबध्यते ॥ १७ ॥ 


17 He who has no feeling of egorsm and whose understanding 14 
not tated (by attachment)—even though he hills all these men, he kilis 
not, nor es bound (by the consequences of the action). 


He who has no feehngs of egoism, that 18, the attitude of whose 
mund about agency, as a result of meditation of the agency of the 
Supreme Person, does not proceed from self-esteem, the meaning being 
that the idea, I alone do, does not exist for him: and whose under- 
standing is not tam ted, that 1s, whose understanding has arrived at 
the conolusion, As there ıs no agency for me in respect of this work, 
its fruit 1s not connected with me, nor does the work belong to me ' 
such a man, even though he kills in battle all these men, that is, not 
merely Bhisma and other such (venerated elders) (but all others also), 
does not kall them.“! Hence he is not bound by this work known as 
fighting ın war The meaning is that he does not experience the conse- 
quenoes of this work 


870. Sri Sankara takes dtwänam beralam ' as referring to the pure state 
of the Self and sets out his view that the Self can never be the agent either by 
Itself or in combination with others ri Madhva glosses beualam an‘ mf 
or devoid of action (unless impelled by the Lord) 

871 Bri Baakare argues that the Self, having no agency in regard to the 
wok of killing, cannot become connected with the evil consequences of the killing 
The wise, who know this, give up all actions. This, in his view, sums up the 
teaching of the Già and is the essence of the purport of all the Vedas, 
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He (Sri Krepa) proceeds to describe the manner in which 
work ıs impelled, elaboratmg the differences created in work by 
the sates and other gunas with a view to teach the desirabihty of 
the sativa, because all this meditation on one’s self not being the agent 
and such other things leads only to the increase of the sattva guna," 


शानं ज्ञेयं परिज्ञाता त्रिविधा कर्मचोदना । 
करण कमं कर्तेति त्रिविध. कमंसग्रहः d १८ ॥ 


18 Knowledge, the object of knowledge and the knowing subject 
these form the triple motement to action Threefold ıs action in oon 
desorption as the instrument, the action and the agent 


Knowledge (here) 14 the knowledge about the work that ought 
to be done And the object of knowledge 18 the work that ought 
to be done The knower 1s he who understands it In this way, 
triple 1s the incitement to action The meaning ıs that the mandate 
relating to ntes like the jyotsgtoma are associated with knowledge, 
the object of knowledge and the knower Therem, the work which 
constitutes the object of knowledge 18 conoisely described as threefold, 
as the instrument, the action and the agent The instrument consiste 
of the materials and other things which constitute the means The 
action 18 the sacrifice etc The agent is one who performs the action 


शान कर्म च कर्ता च त्रिधेव गुणमेदत. | 
प्रोच्यते गुणसस्याने यथावच्छुणु तान्यपि u १९ ॥ 


19 Knowledge, action and the agent--in the context whch 
enumerates the (effects of the) gunas, each of these ts sad to be of three 
kinds according to the differences of the gunas Hear about them also ax 
they are 


In the context which enumerates the gunas,*'? that is, in recount- 
ing the effects of the gunas, knowledge about the work that ought 


872. The analysis of action described horeunder is only for the purpose of 
olaborating the divisions of things relating thereto, according to the gunas (T C.) 

873. Sei Sankara distinctly says that the Séskhya system of Kapila is 
meant here, and that it is acceptable with reference to the subject under dis- 
cussion. rf Madhva glosses, in the context of describing the gusas’: but 
according to the explanation given by Jayatirtha, this has to be understood as 
a reference to Kapila's Siakhya system 
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to be done, the work that 1s being done, and the performer of that work 
are stated to bo of throe kinds, according to tho differences based 
on the sativa and other gunas Hear about these also as they are 
That 1s, hear about these, knowledge and the other things, which are 
differentiated according to the gunas 


सर्वभूतेषु येनेकं भावमव्ययमीक्षते । 
अविभक्त विभक्तेषु तज्ज्ञानं विद्धि सात्त्विकम्‌ ॥ २० ॥ 


30. Know that knowledge to be characterised by the quality of sativa 
by whioh one sees the same destructible entity as undivided in all em- 
bodied beings that are divided 


By that knowledge by which one sees the same ontitys““ in all 
embodied beings who aro qualified to porform religious rites and who 
are divided in the forms of the Brihmanas,, Ksatnyas, students, 
householders otc , and oven among them (sees it) as undivided, that 
18, as something devoid of distinctions in respect of the self In its form 
as Knowledge, 7s among all embodied beings m the forms of Brihmanas 
and others, passessed of the distinctions of being white, long etc , as 
indestructible, that 1s, as indestructible even in the bodies of 
Brühmagas and others that are of a porishable nature, as immutable 
and as unfit for association with the fruits and such other things 
(३068 tho self in this manner) at the time of being qualified 
for works*"" now that knowledge to be characterised by the quality 
of sativa 


पृथक्त्वेन तु यज्ज्ञात नानाभावान्‌ पृथग्विधान्‌ । 
वेति gag भूतेषु तज्शान बिद्धि राजसम्‌ ॥ २१ ॥ 


31 But that knowledge whioh knows through differentiation in all 
embodied beings various. entittes of different kinds, know that knowledge 
to be characterised by the quality of rajas 


874. Sei Sankara says that this is the one and only Self of nondualum 
God (Vignu) is the one thing to be known mentioned in this verse, aocording 
to Sct Madhva 

875, The point here is that all individual selves, being of the form of know 
ledge, are simular to one another. The single entity refers to tho clase of selvos 

870 "That is, at the timo of taking up the performance of works 
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That knowledge which knows at the time of being qualified for 
works even the ontittes known as tho selves in all embodied beings, 
(in Brähmapas and others, as varied through differentiation in tho 
forms of Brihmanas and others, and as boing of different lands, on 
account of the distinctions of being white, long and so on, and as 
fit to be associated with the fruits and other things related to work- 
know that knowledge to be characterised by the quality of rajas *'^ 


qw कृत्स्नवदेकस्मिन्‌ कार्य सक्तमहेतुकम्‌ । 
अतत्त्वाथंबदल्प च तस्तामसमुदाहृतम्‌ ॥ २२ ॥ 


32 But that (knowledge) is declared to be characterised by the tamas 
which ts attached unreasonably to a singl (finite) work as if ४ were all, 
which 18 concerned with what i« not the true nqmifioanoe of things and 


which 18 inegnifioant 


But that knowlodge which is uttachod to a single work, an 
if it wero a repository of all fruits, and wnroasonably,™ that in, having 
as & matter of fact no cause for such attachment, in view of its not 
bong a repository of all fruits ° (which 1s attached to) a single (finite) 
work which has to be done which 1s in the form of the worship of 
ghosts or evil spirits, which yields very insignificant fruits, which 
is concerned with what is not the truo significance of things, that i5, 
which 15 concorned with a wrong view about thinga, on account of 
associating the self with differentiation, as previously , which (not 
merely) yields poor results, (but) ıs (also) by itself insignificant on 
account of having ghosts, evil spirits and such others as objects of 
worship—that knowledgo 1s declared to be characterised by the tamas 


877. There are three expressions indicating plurality in this vero 
* prihakiva ', ‘ nina’ and ' prihakmdha ` T C explains that they refer rea 
pectively to distinctions of clans, those of the substantive which here is tho self 
and those of attributes ‘The sclves are many tho bodies in which they dwell 
are divisible according to castes or orders of life, and can also be differentiated 
acoording as they are fafr or dark, tall or short, and so on 

878 Sri Satkere thinks that dualistic systems are condemned in this verso 
and tho next 

879 Sri Sankara takes Firyu in the verso to stand for s body or an idol 
Ho soos here a reference to the creeds of Jains and others who look upon the 
soul as of the aue of the body, and of gross idolaters and fetish worshippers to 
whom God is no more than a stone or a piece of wood. 

880 F. C. refers to a reading ‘ ahaitukarh ° for‘ ahefulaQ in the verse. 
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After having, in this manner, spoken about the triple division, 
according to the gunas, of the knowledge about the work to be per- 
formed, viewed in relation to its aspects! consisting of the person 
qualified for work at the time of having the qualification for the work, 
He (Sri Krsna) proceeds to speak about the triple division, according 
to the gunas, of the work that has to be carried out 


नियत सङ्गरहितमरागद्वेषतः कृतम्‌ । 
अफलप्रेप्सुना कर्म य्तत्सात्विकमुच्यते ॥ २३ ॥ 


23 That work «s said to be characterised by the sattva which is obliga- 
tory, devoid of attachment and ts carried out without. desire or aversum 
by one who does not long for sts frusts 


That which is obhgatory, thut is, is appropriate to one's caste 
and stage of life is devoid of attachment, that 18, 18 devoid of attach- 
ment such as that of agency and is carried out without desire or 
aversion, that 18, 18 not performed through desire for fame and aversion 
from ill fame, or, in other words, is performed without ostentation 
and in performed by one who does not long for its fruits, that i», by 
one who does not aim at obtammg the fruits and 1s actuated by the 
conviction that it ought to be done—that (work) ia said to be 
characterised by tho sattva 


यत्तु कामेप्सुना कमें साहक्कारेण वा पुन; । 
क्रियते बहुलायास तद्राजसमुदाहृतम्‌ ॥ २४ ॥ 


३४. That work ıs said to be characterised by the rajas which १4 done 
with a great deal of exertion by one who longs for a desired object and has 
POREM 


But whatever, that 18, whatever work 1s done by one longing 
for a desired object, that 18, by one who longs for the fruits of hin 
work, and who bas egoism, that 18, has the mistaken idea of being the 
agent—‘ od’ 18 used here in the sense of ‘and’ (cha)—and with a 
great deal of exertion, that is characterised by the mas The mean- 


881. When work 1s looked upon as a substantive with attributes, the performer 
of the work becomes an attribute of the work The division of the work made 
in the three previous stausas refers to the ways in which the performers of work 
are regarded bv various kinds of agents with varied kinds of knowledge. 
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ing 18 that whatever work 18 done by one who is actuated by the mis- 
taken idea, ‘This work which requires a great deal of exertion, Iw 
being done by me only,"—that is characterised by the raas 


अनुबन्ध क्षय हिसामनवेक्ष्य च पौरुषम्‌ । 
मोहादारम्यते कर्म यत्तत्तामसमुच्यते ॥ २५ N 


25 That acion ws said to be characterised by the lamas whioh 18 


begun through delumon, without regard to consequences, loss, injury 
(to others) and one’s own competence 


The consequences refer to the pain which follows from the work 
done Loss is the destruction of wealth while the work is beng 
carried out. Injury is the affliction caused to living creatures in it 
Competence is the ability to finish the work Whatever work i 
begun without regard to, “es that 18, without taking into consideration 
all these, from delusion, that is, from ignorance about the agency of 
the Supreme Person--that (work) 18 said to be characterised by the 
tamas 


मुक्तस ङ्गोऽनहवादी धृत्युत्साहसमन्वित. । 
सिदधघसिद्धघोनिविकारः कर्ता सात्विक उच्यते ॥ २६॥ 


36 That agent ss said to be of the quality of sattva, who ts free from 
attachment, who 15 not gwen to speaking about himself, who 19 endowed 
with a firm resolve and enthunasm, and who 18 not moved by success 
and faslure 


One who is free from attachment ıs one who has no attachment 
to fruts He is not given to speaking about himself, that is, he i5 
devoid of the mistaken feeling of being the agent He is endowed 
with a firm resolve and enthusiasm Firm resolve 15 enduring, प्रा 
respect of a work that has been begun, the pam which cannot be avoided 
tall the work is completed Enthusiasm is the possession of a zealous 
mind. 


One who ıs endowed with these, and who is not moved by 
success and failure,*9 that is, whose mind 1s not agitated by success 


882. Sri Šankara reads anapeksya ', while Sri Rimanujs has ' cnacekpya 
883. Because he 1s prompted to act only through the authority of the (dera: 
(Sri Sankara). 
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or failure in war and such other works, and in such activities 


that are instrumental thereto as the gathering of matenals 
and «o on 


रागी कर्मफतप्रेप्सुर्छब्धो हिसात्मकोःशुचि. | 
हर्षशोकान्वित कर्ता राजस परिकीतित' ।। २७ ॥ 


97 That agent w declared to be charactersaed by the raas, who w 
swayed by desire, who yearns for the results of his works, who 18 covelous, 
who causes harm (to others), who ts impure and who ws subject to poy and 
sorrow 


The agont who 1s swayed by degre, that 16, is in quest of fame 
who longs for the fruits of work, that N. who seeks for the fruits of 
work. who 18 covetous, that m, 18 devoid of the tendency to spend 
the wealth requisite for the work who causes harm, that 1s, who 
afflicts others and causes work to be done by them who is impure, 
that is, 18 devoid of the purity needed for the work * and who is 
subject to joy and sorrow, that w, who im war and such other works 
becomes filled with joy and sorrow on account of success and failure in 
respect of victory and such other results—+uch as agent 18 declared 
to be characterised by the rajas 


अयुक्त प्राकृत ROA नंष्कृतिको5लस | 
बिषादी दीर्षसूत्री च कर्ता तामस उच्यते d २८ ॥ 


38 The agent who ts unfit (for religious works), unrefined, in 
different, depraved, dishonest, indisposed to evertvon, dejected, and gwen 
over to long medstation (of evil. deeds), 12 smd to be characterised by the 
tamas 


The agent who 1s unfit, that 18, who 18 unfit for works enjoined 
by the édstras, and is engaged in perverse works, who 18 unrefined 
that is, ıs not educated m the édatras , who Js indifferent, that 18, not 
michned to take up the performance of works , who 18 depraved, that 
18, whose taste 18 for black magic and such unholy rites ; who m dis- 
honest, that ıs, w full of treachery , who is indisposed to exertion, 
that is, 18 tardy in carrying out even works already undertaken , who 


884 The purity which makes one fit to be seen or touched cannot, by itaelf 
merely, constitute fitness for the performance of religious works (T C.) 
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18 dejected, that is, is of a tendency to be very depressed ,% and who 18 
given over to long meditation, ss that 18, who, while engaged in black 
magic and such other acts, is given over to long continued thoughts 
of bringing about harm to others—the agent who 1s of this kind is 
characterised by the tamas 


Thus, the threefold division, based on the gunas, has been 
described ın respect of the knowledge relating to the work that ought 
to be performed, of the work that ought to be performed and of the 
agent Now He (Sri Krsna) proceeds to speak about the threefold 
division, based on the gunas, of the judgement , which is of the form 
of settled conclusions with regard to all the ultimate principles and 
all the ends of human hfe, and that of the will 


gaie धृतेश्वेव गुणतस्त्रिविध NN 
प्रोच्यमानमशेषेण पृथक्त्वेन घनञ्जय ॥ २९ ॥ 


39 lasten (now), O Arjuna (Dhanafiyaya), to the threefold olases- 
fication, according to the gunas, of the Judgement and the will, which 
ta being desoribed completely and distinctly 


Judgement is knowledge which is iu the form ot settled con- 
clusions, based on discrimination The will is the determination 
to adhere to a work undertaken, even if obstacles arise — Laston 
(now) to the threefold classification, based on the sates and other 
qunas, of these two, which 1s being desribed distinctly and truly 


885 ‘ Depression’ 18 here expressed by Sri R&mánuja, using the term, 
* avasida’ This recalls the definition of avasida' by the Vikyakira, quoted 
in the Loghusddhdnta section of 8 B (I | I), in the context where steady 
meditation 18 shown to be the outcome of discrimination and sıx other qualities, 
one of which is anavasida The Vikyakéra says " Aoaesüda in the lustrelosanose 
of the mind, due to the melancholy which 1s born out of the untowardness of 
tame and place, and the reoolleotion of sorrowful thing», eto " 

886 ' Dirgha-süiris is generally understood as one who takes a long timo 
to do a work Probably, the word literally means one who has, or rather spins 
a long yam’ T C justifies Sri Rámánu)a's interpretation by deriving the 
word from the root, sdira ', in the sense of to think or meditate’ Sri Madhve 
gives ae explanation which comes very near to this He says that & dirgha- 
ein is one who goes on mdicating for a long time and unnecessarily the faults 
of others Tho usual meaning of a procrastinator is given by Sri Badkars. 

887 This is how buddh is distinguished from jáðna as knowledge of a 
determinative kind which arses from the study of the (detras prior to the time 
of performance of works and which forms the cause for the knowledge (and mental 
athitade) at the time of performance Sri Sankara, however, takes jidma an a 
function (Frit) of bud. 


B G —15 
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प्रवृत्ति च निवृत्ति च कार्याकार्ये भयाभये । 
बन्धं मोक्षं च या वेत्ति बुद्धिस्सा पार्थ सात्त्विकी ॥ ३० ॥ 


30 That judgement, O Arjuna (Partha) which discerns (the works 
presoribed for) the actwe life and (for) the life of renunciation, what ought 
to be done («n connection therewith) and what ought not to be done, what 
causes fear and what assures. freedom from fear, and what ss bondage 
(in samedra) and what 1s delweranoe (therefrom)—that (judgement) uw 
characterised by the sativa 


By the active life is meant the ritual and conduct which con- 
stitute the means for worldly prosperity By the hfe of renunciation 
18 moant that which constitutes the means for final release That 
judgement which discerns both these as they are which knows what 
ought to be done and what ought not to be done, that 18, (knows) 
in respect of persons of all castes, who are devoted to one or other 
of the duties of active life and of the life of renunciation, having 
regard to particular places, times and circumstances, This is what 
ought to be done and this is what ought not to bo done”, (which 
knows) fear, that 15, the transgression of tho sdstras as the cause of 
fear, and obedienoe to them as the causo of freedom from fear 58% 
and which knows bondage and deliverance, that 1s, the true nature of 
samedra and tho true nature of getting out therefrom —that judgo- 
ment (which comprehends all these) 1x characterised by the sativa 


यया धर्ममधमं च कायं चाकार्यमेव च । 
अयथावत्प्रजानाति बुद्धिस्सा पार्थं राजसी ॥ ३१ ॥ 


31 That judgement by which one understands otherwise than 
acourately duty and that which 13 the anisthesrs of duty, and also what 
ought to be done and what ought not to be done, 1s characterised by the 
mjas, O Arjuna (Partha) 


That judgement by which one does not understand accurately 
the two kinds of duties®* previously mentioned and what is contrary 


888 ' Bhaya’ ıs here understood as that which causes fear and sbhayo ° 
as that which aasures freedom from fear To the knowers of truth only the 
Lord oan be the source of both fear and freedom from fear Hence the explana- 
tion that fear is caused by violation of His commandments and freedom from 
fear assured by obeying them (T C). 

880 ‘ Dharma’ is here taken as tho means for securing steady adherence 
to the active life or the life of renunciation (T C) 
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thereto, as also what ought to be done and what ought not to be done 
by those devoted to them in different places, times and circumstances 
that (Judgement) is characterised by the raas 


अघम घर्मेमिति या मन्यते तमसाऽऽवृता । 
सर्वार्थान्विपरीताश्च बुद्धिस्सा पार्थ तामसी ॥ ३२ ॥ 


42 That judgement, O Arjuna (Partha), whioh, enveloped in the 
tamas, regards what 18 contrary to duty as duty and all things as the 
opposite of what they are, that te of the quality of tamas 


But the judgement which is of the quality of tamas, being 
enveloped in the tamas, regards all things as the opposite of what 
they are The moamng 1s that it regards what is contrary to dut) 
as duty and duty ar the opposite of duty, the thing which 18 existing 
as non-existent and the non-existing thing as existent, the higher 
principle as tho lower and the lower principle as the higher, and thus 
everything as the oppoute of what 1118 990 


qar यया धारयते मन'प्राणेन्द्रियक्रिया । 
योगेनाव्यभिचारिण्या घृतिस्सा पार्थ सात्त्विको H ३३ ॥ 


33 That will by what one maintains unswerving (From thew 
objectives) the work of the mind. the phynologwal work of hfe and the 
work of the senses, that have been prompted by (i. e., 30 as to subserve) 
devolson (to the Lord)—that will, O Arjuna (Partha), vs of the quality of 
sattea 


That will? by which, prompted by devotion, one maintains 
unswerving the work of the mind, the physiological work of life and 
the work of the senses (13 said to be of the quality of sattva) Devo- 
tion (yoga) 18 the worship of the Lord which forms the means for the 
attainment of final release The meaning ıs that the will by which, 


ditte — ^it — 


———— f जमे ववी, | x 

890 While the riya judgem t m Cattribuies, the timas 
judgement mistakes the very ground ib. whicbrthe butos inhere An example 
of e judgement 15 to regard a white conckyag yelibm When the mother-of 
pearl is mistaken as silver, we have a of iómass judgement (P C) 

891 The willis defined by T' C. bs  partiouls® rtiariifestation of the buddhs, 


as revealed in ffrmnese of resolution, t Ba 5 it to be a 
particular function of buddhe Kanga) 


453 THE BHAGAVAD-GITA (Chap. XVIII 


through devotion which has become an end, one maintains unswerv- 
Ing the activities of the mind and others that have been begun in 
order to attain devotion and that constitute the means therefor, 1s 
characterised by the sativa. 


यया तु धर्मकामार्थान्‌ धृत्या धारयते$जुंन । 
प्रसङ्गेन फलाकाइक्षी धृतिस्सा पार्थ राजसी ॥ ३४ ॥ 


34 But that will, O Arjuna (Partha), with whioh one who longs 
for fruns through intense attachment adheres to righteousness, the satis- 
faction of deswres and the pursuit of wealth—that will ts of the quality of 


rajas 


That will by which a person who longs for fruits through intense 
attachments adheres to righteousness, the satisfaction of desires and 
the pursvit of wealth* 18 of the quality of rajas By the expreemon, 
' dharmarthakima' (nghteousness, objects of demre and wealth), 
tho work of the mind, the physiological work of life and the work of 
the senses which constitute the means therefor, are indicated Even 
m regard to (the expression), ‘one who longs for fruits ', by the word, 
fruits (therein), nothing other than nghteousnees, objects of desire 
and wealth are meant to be spoken about, as he 15 of the quality of 


rajat 


Hence what 18 said amounts to this The will by which 
one sustalns the activities of the mind and other such things, with a 
view to pursue righteousess, the satisfaction of desires and wealth, 
is of the quality of rayas 


यया स्वप्नं भय शोक विषाद मदमेव A 
न विमुश्वति दुर्मेधा धृतिस्सा पार्थ तामसी ॥ ३५ ॥ 


899 ' Acyabiacháriyo is taken by Sri Riminujs es linked to manah- 
provendrwabriyis' Sri Sankara regards the word as beng in instrumental 
singular and qualifying * dàrtyà ' 

898 ' Praseagens ' which is here understood as ' through Intense attachment, 
w taken by Sri Sankara as meaning ‘ as the occasion may indicate’ 

894. Rigbteonsnses, satiafaction of desires and wealth, together with salvation, 
constitute the four ends of human life 
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35 The will by witch one of perverse mand refuses to gwe up sleep, 
(what causes) fear, (what brings on) grief, (what gives rise to) dejection, 
and the sntozvoation of passion, se characterised, O Aryuna (Partha), 
by the qualsty of tamas 


The will by which one of perverse mind refuses to give up, that 
18 holds fast to svapna or sleep, and the intoxication of passion, that 
18 the intoxication produced by the enjoyment of sense objects, or, 
in other words, (holds fast to) the work of the mind, the phymological 
work of life and other such activities directed towards sleep and the 
intoxication of pasmon—(that will ıs charactensed by tho tamas) 
And the words, ‘fear’, grief and ‘dejection ', relate to the objeots 
causing fear, grief and such other feelings That will by which one 
sustains the work of the mind, the physiological work of life and such 
other activities which constitute the means for these (1 ८ , fear, grief 
and dejection), 18 characterised by the tamas 


सुख त्विदानी त्रिविध शृणु मे भरतर्षभ । 
36 Now hear from Me, O Arjuna (Bharatargabha), about the 
triple (classification of) pleasure 


Now (when the time has come for enquiry about differences 
in the objectives to be attached), hear about the pleasure in relation 
to which the knowledge, action, agent etc already mentioned are 
all subservient, and which 18 of three kinds according to the gunas 


अम्यासाद्रमते यत्र दुःखान्त च निगच्छति ।॥ ३६ ॥ 


36 That (pleasure) in which one comes to enjoy through practwe 
ond in whioh one reaches the end of pam ° 


That pleasure (is of the quality of sattva) ın which one, through 
practice extending over a long period, gradully comes to attain 9 joy 
to which there is no superior and reaches the end of pam, that is, 
reaches the end of all misery born of samara. 


He (Sri Krsna further) describes the same (well-known pleasure): 


ween विषमिव परिणामेऽमृतोपमम्‌ | 
तत्सुखं सात्विक प्रोक्तमात्मबुद्धिप्रसादगम्‌ ॥ ३७ ॥ 
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37 Which 18 like posson at the beginning and s comparable to nectar 
at the culmination and whsoh arises from the tranquil state of the mand 
concentrating on the self —that pleasure 19 said to be characterised by the 
autiva 


That pleasure, which at the beginning, at the time of starting 
yoga, 18 like poison, that 15, seems like pain on account of ita requiring 
great efforts for its attainment, and also on account of the nature (of 
the self) in separation (from the prakyts) never having been experienoed 
which at the culmination, that 15, at the time of yielding results, when, 
by the strength of practice, there 18 the manifestation of the essentia! 
nature (of the self) in separation, becomes like neotar—that (pleasure) 
18 born of the tranquil state of mind concentrating on the self 


The intellect having the self for its subject is Gtmabuddhy Its 
tranquil state (prasdda) is Its being withdrawn from all other subject» 
The pleasure which 1s born of the experience of the self in ite distinct 
nature with the help of an intellect withdrawn from all other subjects 
becomes like nectar % That pleasure i5 said to be characterised by the 
sattva 


विषयेन्दियसयोगाद्यतदग्रे$मृतोपमम्‌ । 
परिणामे विषमिव तत्सुख राजस स्मृतम्‌ ॥ ३८ ॥ 


38. That whioh at the beginning 18 like nectar on account of the 
unton of the sense-objects with the senses and whioh at the culmination 13 
like posson, that pleasure ıs said to be of the quality of rajas 


That which at the beginning, that 15, at the time of experience, 
becomes like nectar on account of the union of the sense-obyects with 
the senses, and at the culmination, at the time of yielding resulta 
when the causes such as hunger which make the sense-objects yield 
pleasure, e are no longer present, becomes like poison that has been 


895 This pleasure is like nectar because it saves one (in due course) from 
the reourring cycle of birth, old age and death, and because it 18 so enjoyable 
that it cannot be given up (T C) Sri Sadkara explains that this pleasure may 
be taken as arising from the purity of one's buddhs, or from the tranquillity of 
a mind having the Self for ita subjeot or support. 

896 T C quotes V P (I 17 60, 68) to show that specific conditions are 
required for aense-objeota yielding pleasure—for example, the presence of thirst 
or hunger for getting pleasure from water or food, of cold weather for getting 
pleasure from a fire and so on 
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drunk for the reason that this pleasure leads to hell and such other 
iniseriee—that pleasure 1s said to be characterised by the rayas 


यदग्रे चानुबन्धे च सुख मोहनमात्मनः | 
निद्रालस्यप्रमादोत्थं तत्तामसमुदाहृतम्‌ ॥ ३९ ॥ 


49 That pleasure whsch at the beginning and in ts consequences 
causes delusion to oneself and which springs out of sleep, sloth and heed- 
lessness—that ıs declared to be characterised by the tamas 


That pleasure which, at the beginning and in its consequences, 
that 14, at the time of experience and when yielding fruits, 1s deluding, 
that 15, becomes the cause of delusion to oneself—(that pleasure 1a 
of the quality of iamas ) Delusion here means the absenco of know- 
ledge of things as they are 


This pleasure springs out of sleop, sloth and heedlesanese It 
is caused by sleep, sloth and heedlessness It 18 well known that 
such states as sleep are the causes of delusion even at the timo of 
experience That sleep 1s the cause of delumon is clearly soon Sloth 
is sluggishness in the activity of the senses When the activity of the 
senses is sluggish, faintness and narrowness of knowledge certainly 
result Because heedlessness i^ lack of attention to what ought to be 
done, even here there are faintness and narrowness of knowledgo 
And therefore these two also are such as to cause delusion," 


This pleasure (described above) i declared to be of quality of 
tamas 


Therefore what is said amounts to this The sattva alone, over- 
coming the rajas the tamas, should be preferred by one who seeks 
fina! reloase 


न तदस्ति पृथिव्या वा दिवि देवेषु वा पुन । 

सत्त्व प्रकृतिजेमुक्त यदेमिस्स्यात्तिमिगुंणेः vou 

40 There ss no oreature born on the earth nor among the gods in 
heaven which 1a free from these three gunas born of the prulrti 


897 Feintness or dimness of knowledge leads ultimately to absolute 
ignorance (T C) 
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There 1s no soitva, that is, no creature born, which Is free of these 
three gunas of the prakrts, either among men and others on the earth 
or among the gods in heaven, that 1s, among all that are in association 
with the probrts from Brahmi (the creator) down to immovable things 


It has been taught that the tyága which has been described as 
constituting the means for the attainment of final reloase 1n passages 
(of the Sruts) hiko “Solely through tyiga do some of them attain 
immortahty "(M När X 21), ıs not other than what is meant by the 
word, sannydea and that it has its roots in the giving up of agency 
in works actually being performed, and that the giving up of the fruits 
and of (the sense of possessiveness in) works and the giving up of 
agency are to be practised through attmbuting the agency (of all actiona) 
to the Supreme Person As all these are the effects of the increase 
of the sativa-guna, the differences of the effects of the sattva, the rajas 
and the tamas have been described at length in order to teach that the 
sativa 18 worthy of being acquired 


Now He (Sri Krsna) proceeds to speak about the nature of 
the works that ought to be done, along with the avocations, as 
differentiated by the differences due to the sativa and other gunas 
arising from the previous karmas of the Brahmins and others qualified 
for their performance, in order to show that such works (whon 
characterised by the threefold renunciation and) when performed as 
the means for the attainment of final release, are of the form of 
worship of the Supreme Person and that the fruit of the works thus 
carried out 18 known as attaimmg Hun 


ब्राह्मणक्षत्रियविशां शूद्राणा च परतप । 


कर्माणि प्रविभक्तानि स्वभावप्रभवेगुणे vta 


41 The duhes of the Brahnuns, 2860107 and Vaséyas, as alto 
of the Südras, are divided, O Arjuna (Parantapa), m accordance with the 
gunas arusng (as donnant) from thew nate dispositions 

The dispositions belonging peculiarly to the Brahmins, Keatriyas 


and Vaiéyas are their innate dispositions The meaning is that their 
old karmas constitute the causes for them beng born as Brahmins 


898. ' Sativa’ 18 rendered by Sci Rümänuje as ' prüpi-jatam which may 
be taken ae‘ creature born or aa‘ species or class of creatures (T. C) 
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and others The sattva and other gunas arise (as dominant) from those 
(old karmas) The sativa guna arises (as dominant) from the innate 
dispomtion of the Brahmin, having become exalted through prevailing 
over the rojas and the tomas The rayogwaa arises (as dominant) from 
the mnate disposition of the Ksatnya, having become exalted by 
prevailing over the sattva and the (amas That which arises (ax 
dominant) from the innate disposition of the Vaibya is the tamoguno, 
having become exalted ın a small degree by prevailing over the sattea 
and the raas But that which arises (as dominant) from the innate 
disposition. of the Sidra is the tamoguna, having become greatly 
exalted by prevailing over the sattva and the rajas, 


The duties assigned to them, , long with these gunas arising (ax 
dominant) from the innate disposition, 2 aro taught by the édstras 
as (thus) apportioned For tho édetras teach that the Brahmins and 
others ure of such and such qualities, that these are their duties 
and these their avocations (dividing duties and avocations in this 
manner) 


शमो दमस्तपइशौच क्षान्तिराजवमेव च | 
ज्ञान विज्ञानमास्तिक्य ब्राह्म कर्म स्वभावजम्‌ ॥ ४२ Uu 


42 Control of the senses, control of the mind. austerities, puriy, 
forbearance as also rectitude, knowledge (of what ts higher and lower), 
comprehension of particulars (about the extraordinary qualities of the 
Lord), fanh (in God and religuon)—all this ts the duty of the Brahmin 
derived from his mnate dwpontn 


Sama id controlling the external organs of sense Doma is 
controlling the mind (antahkarana) Tapas (austerities) is disciplining 
the body by way of restricting enjoyments as taught in the édetras 
Purity ıs fitnoss for carrying out the rituals enjomed by the édstras 
Forbearance 18 the freedom of the mind from agitation of one who 13 
being injured by others Rectitude 1s the manifestation towards others 


899 Sei Sankara interprete ‘ svabhicaprabhavash' in three ways (i) by 
those, born of the prakrh which in the snabAdea of Tévara ', (11) by those from 
which are born the innate dispositions , and (in) by those born of the innate 
impreseions of the actions of previous births seeking. to manifest themselves 

90७ ' karmám ' here stands for the duties and rituals appropriate to opo's 
caste and stage of life 
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of such external behaviour as ıs ın consonance with one's own mind 
Knowledge is the knowledge about the real nature of the supenor 
prinorple and the inferior principles 77008690 is knowledge relating 
to the distinctive attributes which belong uniquely to the Supreme 
Reality Faith (dstekya) 1s the firm conviction in the truth of all thing 
taught in the Vedas, The meanmg is that it cannot be shaken bv 
any reason whatever. 


Aatskyo is firm conviction in this truth which 18 to the following 
effect , The Lord Vasudeva who is the Highest Person is denoted by the 
expression, ‘Supreme Brahman Hos free of the shghtest trace of all 
defects He has mnumerable hosts of auspicious qualities, such as 
knowledge, strength and others, the excellence of which is limit les“ 
and which arise from Hix own nature Hes that which ia to be known 
from the entire Vedas and the Veddnts He alone ia the only cause of 
the universe He constitutes the support to the entire universe He 
alone causes the activity of all thmgs And all the works enjomed 
in the Vedas constitute His worship When worshipped through 
different works (that are appropriate and suitable) He bestows the 
results known as mghteousness, wealth, fulfilment of demres and 
final reloase 


This has boen, indeed, declared in the following paxsages “I alone 
am to be known from all the Vedas " (XV 15), I am the source of 
everything, everything proceeds from Me (X 8), " Knowing Me us 
the enjoyer of all sacrifices and austerities, he attains peace” 
(V 29), “ (Thus) other than Myself, there 18 nothing else whatever 
which 1s higher, O Arjuna (Dhanafijaya)”’ (VII 7), “Man attams 
perfection by worshiping by his own duty Him from whom 15 the 
activity of all bemgs and by whom all things are pervaded " 
(XVIII 48) , and“ He who knows Me to be birthless, without beginning 
and the great lord of the world "(X 3) 


All this is the duty of the Brahmin ariung from his innate dis- 
position ® 


शौय तेजो धृतिर्दाक्ष्य युद्धे चाप्यपलायनम्‌ | 
दानमोश्चरभावश्च क्षात्र कमं स्वभावजम्‌ । ४३ ॥ 


ढक 90 1 There appears to be a reading, ' brahme-barma', but it 19 adopted 
neither by Sr: Sankara nor by Sri Rámünujs both of whom read brékmam karma ` 
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48. Herowm, invincibility, resoluteness, skili as also dauntleseness 
even m battle, generonty, and masterfulness—thts ts the duty of the 
Kgatriya arising from his innate disponiton, 


Heroism (éauryom) 18 the capacity to get into a battle without 
ſealing any fear Invmeibility (tejas) is the ability to remain undefeated 
by enemies — Resoluteness (dhrts) ıs the ability, in respect of a work 
that has been started, to complete it, in spite of obstacles coming up. 
Skill (ddkeyam) ix the ability to carry out all works Dauntlesanons 
evan in battle 10 not retiring (from battle) even when one’s death in felt 
to be inevitable Generosity is the giving away of one’s own woalth 
till it becomes wholly the property of others Masterfulnen in the 
ability to rule all men other than oneself 


This is the duty of tho Ksatriyn urig from his own innate 
disposition 


कृषिगोरक्ष्यवाणिज्य वैश्य कर्म स्वभावजम्‌ । 


1 Farming oattle-breediny, and trade comprise the duty of the 
Vaifya anmng from 318 innate dispomtion 


Farming i ploughing (the land) with a view to produce crops 
The moaning of cattle-breeding™ ix looking after lane Trade is 
the activity which leads to the amassing of wealth and which consists 
of buving and selling 


L 


This ıs the duty of the Vaiéya arming from his innate disposition 


परिचर्यात्मक कर्म शूद्रस्यापि स्वभावजम्‌ ॥ ४४ ॥ 


4 But the duty of the Stidra arising from his innate dis- 
postion w essentially of the nature of service 


Tho duty of the Südra, arising from his innate disposition, consists 
of sarvice to the three previous castes 99 


902 Sri R&münuja reads ' go-rabeya ', while Sri Sankara has ‘ gaurakeya ' 
They both mean much the same 

903 This refer to caste duty only आठला. and prapattv are open to him 
ae to men of other castes, as taught in IX 32 and elsewhere But T C considers 
cante duty as primary anything else should be done without hindering it 
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All this has been said as illustrative of sacrifices and such other 
works which are enjomed in the édstras and which ought to be done, 
along with the avocations of the four castes Sacrifices and such 
other works sre, indeed, common to the (first) three castes Control 
of the senses and such other duties are common to those who, among 
the (first) three castes, seek for fina] release 


Considering that control of the senses, control of the mind and 
such other duties can be easily carried out by the Brahmin, as the 
dominance of the sattva (in him) 18 derived from his innate disposition, 
control of the senses and such other duties have been stated to be 
his duty arising from bis innate disposition Having regard, however, 
to the fact that control of the senses, control of the mind and such 
other duties can be carried out only with difficulty by the Kgatriyas 
and the Vaiáyas, because of the rajas and the lamas being respectively 
dominant naturally (1n them), these have not been described as their 
duty 

But the vocation of a Brahmin is officiating in sacrifices, teaching 
the Vedas and receiving gifts that of the Ksatriya is the protection 
and administration of the state and that of the Vaya is farming 
and other things as mentioned earher But the duty, as well as the 
profession of the Südra, 18 service to the three previous castes 


स्वेस्वे कर्मण्यभिरतस्ससिद्धि लभते नर । 
स्वकर्मनिरतस्सिद्धि यथा विन्दति तच्छणु ।। ४५ ॥ 


45 Man gains supreme beatitude when each person ss devoted to 
hs duty Hear (now) how one who ss devoted to his own duty attain: 
beatitude 


When each person is devoted to his duty in the manner set out 
earlier, man gains supreme beatitude, that 15, the attamment of the 
supreme state of fina] release % How he who is devoted to his duty 
attains beautitude, that ıs, reaches the supreme state of fina] release, 
hear about it 


यत: प्रवृत्तिर्भुताना येन सर्वमिद ततम्‌ । 
स्वकमणा तमभ्यच्य सिद्धि विन्दति मानवः II ४६ ॥ 


9604 fri Gathkare takes sarheiddhe to mea» Stness for the discipline of 3nd. 
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46 Mon atlas perfection by worshipping by Ave own duty Him 
from whom «s the activity of all things (manimate and animate) and by 
whom all this ıs pervaded 


By worshippmg Him from whom is all such activity as birth 
of all things (animate and nam mate) and by whom all this is pervaded, 
that is, (by worshipping) Myself who remain in Indra and other gods 
as the Internal Ruler, man attains perfection which consists in the 
attainment of Myself through My grace 


It has been stated earlier that everything springs from Me and 
that all thw 18 pervaded by Me, in passages hke the following 
“Tam the (place of) origin as well as the (place of) dissolution of tho 
whole universe '’ (VII 6), (Thus) other than Myself, there is nothing 
whatever which 15 higher, O Arjuna (Dhanafiaya) (VII 7) , “ The 
whole of this universe 18 pervaded by Me whose nature (ht form) 1s 
not manifest " (IX 4), ‘ With Me as the witnesang overlord, the 
prakrt gives birth to the universe with (all ita) movable and immovable 
beings (IX 10) , and “I am the source of everything everything 
proceeds from Me (X 8) 


श्रेयान्‌ स्वधर्मो विगुण. परधर्मात्स्वनुष्ठितात्‌ à 


47. The discrpline (namely, karma-yoga) which ws proper to one 
(in the embodied state), (even) when defective (m performance), 18 better 
(for une) than the discipline (namely, 5Rána-yoga) which belongs to another, 
(even) performed well. (occasionally) 


The discipline which w proper to one," that is, the discipline 
which 15 suitabie for adoption by oneself with one’s own effort only, 
consists in worshipping Myself, having given up agency and such 
other things as taught For the discipline known as korma-yoga, 


905 These passages teach such truths about the Lord as that He is the 
cause of all things, 19 superior to them, pervades them and controls them 
T C) 

906 ‘ Svadkarma’ here cannot refer to the duties of castes and stages of 
life, praise of these 1s redundant Nor 1s it relevant to take it to mean the 
duties prescribed in the Vedas, as contrasted with those of other religions Nor 
can it refer to Arjuna’s duty of war, as contrasted with his desire to adopt the 
life of a mendicant ascetic This baa been dealt with already Thus it can refer 
only to barms-yoga as contrasted with q yoga (T €) 
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which consists n tho activities of the sense-organs, 18 easy to carry 
out by a person who is in. association with the prakyts Therefore 
the discipline known as karma-yoga, though defective in performance, 
Is better (for one) than the daphne which is suitable to another, 
that in, than the pldna-yoga which 1s the discipline proper for n person 
who is adept in conquering the sense-organs, Which is bable to mischance 
because of itk consisting of control over all the sonse-organs and which 
ix Well performed (only) oocanonally 


He (Sri Krsna) explains the same 


स्वभावनियत कर्म कुर्वन्‌ नाप्नोति किल्विषम्‌ ।। ४७ ॥ 


47 One who cornes out the draripline which is determined 
by hax own nature does not encour evil 


Because (the discipline of) karma, on account of ite Consisting 
of the activities of the sense-orgiuts is for one who 18 associated with 
the prabrti, determined by his nature, he euiry inr it out does not 
meur evil, that is, (does not get involved m) samedra This 18 becouse 
(the discipline. of) karma is not hable to nn chance But, lH ecause 
jfiána-qoga 19 liable to mischance on account of its requiring the control 
of all «ense-organs for bong carried ont, one devoted to it may certam] 
meur evil from a mirhap Therefore He (Sri Krsna) brings back 
io mind what has boen taught m the third chapter -that karma-yoqa 
18 superior (to dna · 090) 


सहज कर्म कौन्तेय सदोषमपि न त्यजेत्‌ । 
सर्वारम्भा हि दोषेण धूमेनाग्निरिबावृता ।। ४८ ।। 


48 0 Arjuna (Kaunteya), (the discipline of) works, being in con 
sonance with nature, should not be ven up, even if attended with im 
perfections (sm the form of requiring great efforts) For all undertakings 
(whether they relate to karma-yoga or y dna -o) arc enveloped by im- 
perfeotions (in th form of requring pamful effort) ax fire by 
smoke. 


Therefore, one should not give up works, which, because of their 
being in consonance with nature are easy to perform and not hable 
to mischance, even though they mav be attended with imperfections, 
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that b, with painful effort ©? The meanmg is that even one who is 
fit for ana- should perform only karma-yogo All undertakings 
that is, the undertakings of works and the undertakings of (the discipline 
of) idm, are indeed enveloped by imperfections, by painful effort, 
as fire by smoke But there is this difference that while karma-gogo 
is easy to do and free from the liabihty to mischance, jRdna-gogo 
in the opposite of this 


असक्तबुद्धिस्सवंत्र जितात्मा विगतस्पृहः | 
नेष्कम्येसिद्धि परमा सन्यासेनाधिगच्छति uv. 


49 One whose mind is without. attachment everywhere, who has 
conquered his mind and who 18 free from longing (after a sense of agency 
and such other things), attasns through (the threefold) renunciation, success 
in (realising) the state of being free from all activity (of the sense-organa) 
(during meditation on the self) 


Oi e whose mind is without attachment everywhere, that 18, in 
regard to fruits and such other things, who 18 self-controlled, that 
15, hus conquered his mnd who, by thinking over the agency of the 
Supreme Porson, 13 free from longing in regard to the sense of agency 
of the self , and who i thus a«sociated. with the sannydsa which has 
been conclusively shown to be identical with tydga—«uch a person, 
performing works, atteis success in (realising) the state of beng 
free from all activity 99 The meaning is that heattains supreme 
steadtasti ^ in meditation which 18 the fruit of oven jfiána-gogo ; 
he gauis the attainment of the yoga of meditation (dhydna-yoga) which 
consists of the cessation of the activity of the sense-organs and which 
18 to be described hereafter 


907 Sri Sabkara, while reaffirming the monist postion that works ate 
impossible to renounce only by the person who lacks nght knowledge, also points 
out that the followers of Kanada cannot find support in thin verse Bx Madhva, 
according to 8 Subba Rao, takes the view that another's duty, though it may 
seem to lead more certainly to the highest good, should not be preferred, und 
one’s own duty given up because it cannot, be performed well 7 ( refers to 
an attempt to regard this verse as supporting the Sütkhva view about works 

9% This 1s success in yoga, according to Sri Madhva Br Sankara लुक" 
it as a state resulting from the knowledge of tbe Self as actionless and it immedi 
ately precedes emancipation 
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सिद्धि प्राप्तो यथा war तथाप्नोति निबोध मे । 
समासेनैब कीम्तेय निष्ठा क्षामस्य या परा ॥ ५० |i 


50 How one who has attavned success (in mediation) atains the 
brahman (or the self), who ss the supreme goal of knowledge (sealued tn 
medstatyon)—hasten. to that in bref from Me, O Arjuna (Kaunteya) 


One who hax uttamed success 1s one who has attained success 
m meditation brought about by the karma-yoga practised day after 
day till death How, that is, hving in what manner, he attains tho 
brahman, ® listen to that in brief from Me 1t is that ame braman 
who 16 described as one who ix the supreme goal of knowledge The 
meaning 18 that be (the self) 1s the supreme culmination of knowledge 
which consists of meditation, (ita) supreme goal 


बुद्धपा विशुद्धया युक्तो धृत्याऽत्मान नियम्य च | 
हान्दादीन्विषयास्त्यक्त्वा रागद्वेषी व्युदस्य च ॥ ५१ ॥। 


विबिक्तसेवी लघ्वाशी यतवाक्कायमानस | 
ध्यानयोगपरो नित्य वैराग्य समुपाश्रित ॥ ५२ ॥ 


अहङ्कार बल दपं काम क्रोध परिग्रहम्‌ । 
विमुच्य निमेमश्शान्तो ब्रह्मभूयाय कल्पते s ५३॥ 


31 He who ss endowed with a pure mind, who controls the mind 
by the will, renouncing sound and other objects of sense, ousting amde 
desire and aversion , 


53 Who resorts to solitude, who eats lightly, who has his speech, 
body and mind well under control, who ts ever engaged in the yoga of 
madstation, who holds fast to detachment 


53 Gwing up egowm, violence, pride, desire, anger and property, 
who 18 free from the sense of possessweness and tranqual-—he ss fil for the 
state of the brahman 


909 The meaning of bradman’ here ıs made clear in the commentary 
under verses 63 and 54, it ta taken to stand for the self as it w in nts eusential 
nature Sri Satkare understands it to refor to the Supreme Brahman. He 
enters into some discussion to show how the Brakman ia the culmination of know. 
dm Gri Madhva's view, as given by h Subba Rao, 1s that the brakman hore 
18 ‘ who presides nver the prakrh 
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He who 15 endowed with a pure mind, that is, with a mind 
concerned with the principle of the self as it 1s m reality, who controls 
the mind by the will. “te that i5, who makes the mind fit for meditation 
by malang jt turn away from the objects of tho senses , renouncing 
sound and other objects of sense, that is, keeping (them) away , and 
casting amde demre and aversion caused by them, who resorts to 
solitude, that 18, who remains in a lonely placo free from all obstacles 
to meditation, who oats lightly, that 18, who in free from eating too 
much and fasting , who has his speech, body and mind well under ' 
restramt, that 1s, who has the activities of the body, speech and mind 
turned towards meditation ® who 1s ever engaged in the yoga of 
meditation, that is, who, having become like this, i5 engaged in tho 
yoga of meitatlon, day after day till death, who holds fast to 
detachment that ıs, who is fostering the feeling of luck of attachment to 
everything by thinking upon the imperfections. of all things other 
than the entity which 19 beng meditated upon, giving up egotiam 
or estoemmng what is other than the self as the «elf. strength or the 
strength of impressed tendencies which cause the increase of such 
(egotism) and the pride, pasion, anger and possession of property 
based on such (strength of impressed tendencies), who ir free from 
the sense of possessiveness, that is, who, in regard to things that do 
not belong to oneself, 18 free of the notion that thoy belong to oneself , 
who 1s tranquil, that is, has for his sole delight the experience of the 
self- he who has become thus and carnes on the yoga of meditation 
becomes fit for brakma-bhtiya, that 1s, for the state of the brakman 919 
The meaning in that, released from all bonds, he experiences the self 
as it is 1n reality 


MATT: प्रसञ्नात्मा न शोचति न काडक्षति । 
समस्सर्वेषु भूतेषु मद्भक्ति लभते पराम्‌ ॥ ५४ ॥ 


910 Sri Sankara renders " restraining the aggregate of the body and 
the senses ” 

911 This छ done hy practising steady postures, uttering nothing other 
than the pragara and thinking only of the Lord with auspicious qualities 
(T C) 

912 Sri Sabkars explains dhyéna-yogu as meditation on the Self (Gua) 
and one-pointod concentration (yoga) thereon ' 

913 Of. fri Sankar becomes fit for becoming the Brahman" dri 
Madhva explains becomes fit for resting his mind always in the Brahman” 
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54 He who has realised the state of the brahman and who 9 tranqud 
in apiril, nesther grieves nor desires The same to oll beige, he attains 
eminent devotion for Me 


He who has realised the state of the brahman, that is, he to whom 
the essential nature of the self has become manifest as consisting of 
mnfinite-knowledge and as having the sole character of being absolutely 
dependent on and subservient to Me—for has not absolute dependence 
on and subservience to Myself been declared in “ But know that which 
18 Other than this (lower prakrii)to be the higher prakrti belonging 
to Me,’ (VII 5) —who m tranquil m spirit, that 13, whose essential 
nature is not soiled by various sufferings, the effect of karma and such 
other things , (such a person) does not grieve about any parti- 
cular beings other than Myself, nor deure«** anything whatever 
On the contrary, however, in indifference he r the same to all beings 
other than Myself, eis and looking upon all the multitudes of things 
(m the universe) ar (worthless) like straw, he attains eminent devotion 
for Me That is, he attams eminent devotion 9? which is of the form 
of an experience dear beyond description, towards Myself who am 
the Lord of ull, to whom the creation, protection and dissolution of the 
ent ire universo 15 sport, who um free of the shghtest trace of all that 
18 evil, who am the sole ground of innumerable hosts of auspicious 
qualities the excellence of which 15 unbounded, who am the sea of nectar 
of beauty, who um always in association. with Laksmi, whose eyes 
are lotus-hke and who am his (te, the aspirant’) own Lord, 


He (Sri Krapa) states the results of this (devotion) 


भवत्या मामभिजानाति यावान्यश्चास्मि तत्त्वत । 
यतो मा तत्वतो ज्ञात्वा विशते तदनन्तरम्‌ ॥ ५५ ॥ 


914 Sri Rámünuje appears to have here in mind yogasuiras (124), where 
Mesas, karma, mpàkas and à ayas are mentioned These denote respectively 
the five causes of misery (1€, ignorance, egotism, desire, aversion and strong 
passion), the effeote of previous deeds in the form of spiritual merit and sin, the 
ripenod resulta of previous actions like longevity and enjoy ments, and impressions 
( wried down from previous births 

915 Sri Sankara notices a reading, ' Arpyate’, for bin ken 

916 He will look upon their joya and sufferings as his own, according to 
Sri Sankara 

917 Sri Sankara explains para bhakts as devotion having (he characteristic 
of knowledge 10 Sef Riminujs, :t 15 the first rung of a ladder, ax shown under 
the next verve 
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55 By (ths) devotion he understands Me, who I am and how great 
Knowing Me truly, he through st (+e devotion) enters into Me thereafter 


Through devotion of the kind deecnbed, he perceives well and 
truly Myself who have been already described—who | um m essential 
nature and having regard to My attributes, * and how great I am in 
My qualities and sovereign glory Knowing Me truly thereafter, 
that 1s, after getting knowledge of the truth, through it, that i», through 
devot ion, 1 he enters into Me that is, completely enters into Mo (so 
as to redound to My glory) The meaning is that he attains Me 
through the devotion the excellence of which ix without. [inte 
and which arises in time subsequent to the direct von of the essential 
nature, attributen, auspicious qualities and sovereign. glory (of My 
self), as they are in reality 


Only that devotion which has been pointed ont ar the cause of 
attainment is here denoted by ‘through 1 ° १० for it alone hax been 
stated to be the actual cause of entrance in the passage, " But through 
exclusive devotion, it is possible (really to know, to see and to enter 
into Me) (XI 54) 


In this manner, the culminating stage bas been described in 
the development of the performance of obligatory und occanyonal 
works??? which are suitable to one’s caste and stage of life, the results 


HIS Svar pu denotes the dharmin and evabháva the distinctive attributes 
Another view is that the furmer stands for the distinctive attributes, while the 
latter refers to the quality of easy accessilility (T. C) 


919 The devotion which leads to the knowledge mentioned and that which 
ix responsible for ‘entrance’ into the Lord represent (arlirr and later stages 
in the development of hhakti (T C ) 


920 ' Visae wm glossed as proni ah’ Thi, ७७ T C ponte out, hinta 
that the regular form of the verb m pararmaipada and ut the same time reminds 
us of XI 54 — According to Sri Sankara there in no essential difference between 
knowing the Brahman and entering into Him He argues that the performance 
of works can never load to this consummation 


921 In other works, Sri Rámánuja speaks of para-bhakts (ominent devotion), 
parap inc (eminent knowledge) and parama-bhakts (supreme devotion) aa throe 
«ucoeasive stages in the development of devotion to God Tho first stave leads 
to knowledge of the Lord by way of direct vision, which in turn makes it impossible 
for the devotee to endure further separation from the Lord This is the highest 
«tage of devotion, after reaching which salvation ts imminent 


922 The development extends up to the para- Malti. pora jrana and 
parama-bhakt' mentioned in १ eras 54-55 (T. C) 
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of which have been given up and which are of the form of worship 
of the Supreme Person He (Sri Krgna) now saye that the culminat- 
ing stage 18 the same even for works enjoined for the satisfaction of 
demres, provided they are carried out in the very same manner as 
already taught 


सर्वकर्माण्यपि सदा कुर्वाणो मद्व्यपाश्रय; | 
मतप्रसादादवाप्नोति शाश्वत पदमव्ययम्‌ । ५६ ॥ 


56 One to whom I am the refuge and who performs at all times 
works even of all kinds, attains through My grace the eternal immutable 
goal 


One to whom I am the refuge, that in one who has made over 
to Me agency and such other things, and who performs not merely 
obligatory and occasional works but all works, even those enjomed 
for the satisfaction of desires, (he) attains through My grace the 
eterna] goal which 18 immutable, that 18, which 18 perfect ' Pada’ 
mesna that which 1s attamed the meaning in that he attains Me (as 
taught in the previous verse) 


Because thisis so (se, the means for the attamment of the 
highest end of man), therefore (it ıs now enjoined) 


चेतसा सर्वकर्माणि मयि सन्यस्य मत्पर । 
बुद्धियोगमुपाञ्जित्य मख्चित्तस्सतत भव॥ ५७॥ 


57 Making over all works to Me with your mind (absorbed in the 
self regarded as subservsent to Me), holding Me to be the Supreme Beng 
(ond the supreme goal), and seeking a state of mind conducive to union 
(with Me), concentrate your mind on Me always 


‘With your mind’ means ‘with a mind which regards the self 
as belonging to Me and as ruled by Me’ For it has been stated 
१ Making over all actions to Me, with à mind devoted to the self 
(III 30) Making over (thus) to Me all works along with the agent 


923 Even prohibited actions, according to Sri Sankara. He explains that, 
m order to extol bakis yoga, tt is, stated hero that the performance of even 
prohibited actions is no bar to its bringing about fitness for the discipline of 


knowledge 
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(thereof) and the objects of worship (therein) , holding Me to be the 
Supreme Being, that 18, constantly thinking that I alone am to be 
attained as the goal, doing works and seeking * only this state of 
mind which 18 conducive to umon (with Me) — concentrate your 
mind on Me always 


मच्चिसस्सवंदुर्गाणि मरप्रसादात्तरिष्यसि à 
अथ चेत्वमहकारान्न श्रोष्यसि विनङ्क्ष्यसि ॥ ५८ i 


58 With your mind concentrated on Me, you will overcome all 


deffioultves through My grace If, however, out of egotism, you will not 
listen (to My words), you will be destroyed 


With your mind concentrated on Me in this manner, performing 
all works, you will overcome all difficulties in samedra only through 
My grace If, however, out of कुणाच्या, that is, out of the feeling, 
“Only I know everything concerning what ought to be done and what 
ought not to be done . you will not listen to (+e, follow) what han 
been stated by Me, you will be destroyed, that 18. you will get lont *9 
Indeed, other than Myself, there is none who knows what ought to be 
done and what ought not be done by all kinds of creatures and who 
is the ruler (giving them laws to obey) 


यद्यहद्धारमाश्रित्य न योत्स्य इति मन्यसे । 
मिथ्येष व्यवसायस्ते प्रकृतिस्त्वा नियोक्ष्यति ॥ ५९ ॥ 


69 lf, swayed by egotism, you think, I will not fight "", that determs- 
nation of yours 18 futile Nature will weite you (to fight) 


If, swayed by egotism, that is, by a false sense of independance 
m claiming to know what 18 beneficia] and what is not beneficial to 
oneself, and disregarding My commandments, you think, “I will 
not fight”, then this determination of yours based on your «ense 


924 Sri Sankara reads apü«ritya in the place of Sri Riminuja's upd riya 
925 The expresan, ' buddhi-yoga', here recalls the attitudes peculiar to 
the seeker of salvation, ın regard to agency of works, their fruta, ete (T C) 


920. See Note 88. As this is not meant to be a curse, i$ is pointed out that 
the stress ts on the value of the Lord's teaching (T C). 
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of independence will prove futile. For Nature“ will incite you 
to war That is, Nature (s.e , your mnate disposition) will incite you 
who are ignorant and who are uneasy about My independence 


He (Sri Krsna) explains this further 


स्वभावजेन कौन्तेय निबदस्स्वेन कर्मणा | 
कतुं Tele यन्मोहात्करिष्यस्यवशोऽपि तत्‌ ॥ ६० ॥ 


00 Bound by the duty कापत from your innate disposition and 
having indeed no self-control, you will, O Arjuna (Kawnteya), do that 
which, out of ignorance, you demre not to do. 


The duty. indeed, of the Ksatriya, arising from his innate dia- 
postion, 14 heroism Bound by your own duty namely, heroism, 
ariaing from your innate disposition and on account of it alone losing 
yolf-control, you yourself, stung by the taunts of enemies, will carry 
on the fight—which (fighting), now, out of moha that is, ygnorance,™* 
von do not desire (to carry on) 


All the hosts of embodied beings have indeed boon ordained 
by Me to follow (the promptings of) the prakpts in accordance with 
ther previous karmas Hoar about st 


ईश्वरस्सर्वभूताना हृद्देशेजुंन तिष्ठति । 
भ्रमयन्त्सवंभूतानि यन्त्रारूढानि मायया ॥ ६१ ॥ 


61 The Lord dwells, O Arjuna, in the repon of heart of all embodied 
creatures, revolving all embodied oreatures, mounted on the machine 
(of the body) by means of the prakrts 


The Lord, Vasudeva, who ia engaged m ruling over all, dwells 
m the region of the heart, in the region where arises knowledge on 
which depend all action and cessation from action Doing what 


927 Agatriya svabhiva, according to Sri Sankara 7 C points out that 
though ° prakri " in this stanga strictly means matter that has evolved into 
the form of the body (of Arjuna), 1¢ is referred to as ' srabhåra in the next , 
and ' avabhdoa bas been explained under verse 41 

१२७ Sri Sankara would supply ra (‘aa it were) after venue 
( mounted on a machine `) He explains that the lusie power of miyi prompts 
all creatures to act as if they were wooden dolls placed on mechanical contrivances 
Probably he in thinking of puppets 
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by what means, does He stand ! He is revolving all embodied creatus 
mounted on the machine, by means of the méyd ° The meaning i» 
that He dwells, causing all embodied creatures, mounted on the 
machine—which has been made by Himself and none other, which 8 
in the (evolved) condition of the body and the senses, and which 1s 
called the prakrtv—to act according to the gunaz by means of the 
màyá which is made up of the sativa and the other gunas and which i» 
His own en 


Previously, indeed, this has been taught in And I am well 
estabhahed in the hearts of all From Me (come) memory, knowledge 
and their loss also’? (XV 15), and also in Everything proceeds from 
Me (X 8) And there are also passages of the scriptures such as 
He who dwelling m the self °’ (Mddh-Brh Up III 7 22) 


He (Sr Krsna) speaks about the means of escape from this 


mũ yà 


तमेव शरण गच्छ सर्वभावेन भारत । 
तत्प्रसादात्परा शान्ति स्थान प्राप्स्यसि शाश्वतम्‌ ॥ ६२॥ 


62 See refuge with Hum alone, O Arjuna (Bharata), with all your 
heart Through His qrace, you will obtain supreme peace and the eternal 
abode 


From whom it is such (that this mdyd cannot be conquered by 
one’s own unaided efforts, therefore with Him alone who rules over 
all, who through parents] sohertude for one depending on Him has 
become your charioteer, and who commands you, “Act in this manner" 
seek refuge with all your heart, that is, with all your thought and 
feeling That 18, follow Him™ with all your heart and «oul 


920 Vide commentary under VI] 14 for the meaning of ' máy) I he 
point that 1s mado here is that the actions of embodied souls, a«sociated. with 
bodies made of the prakrt: are in the Grt instance determined by the guna of 
prakrts dominant for the time being in accordance with the visand and rum 
accruing from past karma The law of karma ts regulated by God, and our power 
to act also comes ultimately from Him For the comparison of the body soul 
relationship to that between a machine and ita motive force, see Af lp (111 3) 
and Sret Up (1 6) 

930 Though men are prompted to act by the mad thev are free agents 
still, as they can overcome the máy bv sk mg the Lord aa arana, the protector 
or the means (for overcoming the may) through His protection No saranàgat 
here means ' following what has been taught ' 


472 TEN BHAGAVAD-OITA {Chap XVIII 


Even otherwise, carrying on fighting ın war and such other things 
cannot be avoided by you who are ignorant and moved to act by His 
magi If that happens, you will get lost Therefore, carry on fight- 
mg and do such other things in the way which has been taught by 
Him Such 1s the meaning 


Acting thus, you will obtain supreme peace, that i, the des- 
truction of all bonds, and the eternal abode which (abode) has been 
described by the following and hundreds of other scriptural texts 
'' That highest seat of Visnu which the eternally free souls always 
see" (RV I 23. 20 & Taw Sam I 3 6), “They, full of devotion, 
reach this Heaven where romain the shining eternally froe souls from 
the immemorial patzt (Taut Ar III 12) “ Where remain the ancient 
sages, the first-born (Tat Sam IV 718 1) “The suprome seat 
(of the Lord) ıs placed above Paradise in the heart of the Highest 
Heaven (M Ndr X 21) "He who 15 in the Highest Heaven and 
prosides over this (R V X 129 7 & Taxt Br II 7), Nov that Light 
which shines beyond this Highest Hen ven (Ch Up III 13 7), and 
„He reaches the end of the road, the highest seat of Vignu ” (Kath 
Up 1H 7) 


इति ते ज्ञानमाख्यात गुह्याद्गुह्यतर मया । 
विमृश्यैतदशेषेण यथेच्छसि तथा कुरु ॥ ६३ ॥ 


63 Thus have you been taught by Me the knowledge more mysterious 
than any mystery After considering ths fully, do that whioh you wish 
to do 


Thus, प्रा this way, have you been taught everything to be learnt 
by those aspiring for salvation and more mysterious than all mysteries 
that which related to karma-yoga, that which relates to jfidna-yoga 
and that which relates to bhoktt-yoga After considering this fully, in 
whataver manner you wish (to act) according to your qualification, act 
accordingly The meaning is “ Practice according to your wish 
karma-yoga, jñäna-yoga or bhakte-yoga 9" 


सर्वेगुहातम qme मे परम बच. | 
इष्टोऽसि मे दृढमिति ततो बक्ष्यामि ते हितम्‌ ॥ ६४ ॥ 
T 931 Do as you wish does not moan ° Fight or not, as you please For 


Get Krepa has taught that duties cannot be given up and thst Arjuna, even 
if he tries, cannot stay away from fighting 
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64 Inston again to My supreme words, the most seoret of all. As 
you are very dear to Me, I am speaking for your good 


It has indeed been stated earher that because of the supenonty 
of bhakts-yogo it is the most secret among all myateries, in such pas- 
sages as "I shall teach you who are without envy this most secret 
knowledge '' (IX 1) Listen again to My auprome words relating 
to it (+e, bhakti-yoga)— Because you are very dear, therefore I shall 
speak for your good १३२ 


मन्मना भव मद्धूक्तो मद्याजी मां नमस्कुरु | 
मामेवेर्ष्यास सत्य ते प्रतिजाने प्रियोऽसि मे ॥ ६५ ॥ 


65 Be one whose mind ts placed on Me Be My devotes Be My 
worshipper Prostrate before Me You will straightaway attain Me 
I solemnly assure you that this vs true, (aa) you are dear (o Me 


What 14 enjoined in. Vedanta texts auch na, I know this great 
Person of zunlike lustre who is beyond the prakrts He who thus 
knows Him becomes here like unto a released self there 18 no other 
path for the attainment of final release (Taw Ar III. 12 7), 58 
knowledge (vedana) (of the Lord) it can be expressed (more specifically) 
by the words, meditation (dhydna) and ‘ worship (undauna) "4 11 ix 
of the form of direct vision ın it in continued remembrance and it 18 
inexpressibly dear This (knowledge)** is enjoined here (when the 
direct means to final release has to be taught) in Be one whose mind 
is placed on Me 


932 Secular sciences are not mysteries the karma-kânda is a mystery oí 
the first order, more mysterious than this are the disciplines suitable to a seoker 
of salvation Bren among, these, as the next stanza shows, Mate yoga is the 
greatest mystery (T C) 

933 ' Hum is taken by Sri Sankara to mean the supreme moans for the 
attainment of (monistic) knowledge 

934 Another reading of the bhásya text is sedanadhyinopdsandds ab, 
rd, If ' redana ' becomes part of the compound word, the substantive 
whioh the latter qualifies has to be understood, as ‘ emris-saniánauh ', being in 
neuter gender, has to be a bahusrilk compound T C suggests that the word 
to be understood should mean something like cufágrya ' 

935. For a detailed discussion of the nature of vedana, see the Loghunddhinia 
section under 8. B (I 1 1) 
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Be My devotes The meaning is as one to whom I am inexpree- 
mbly dear, hold Me in continuous remembrance which 18 surpaasingly 
dear, on account of My being inexpressibly dear (to you) Be My 
worshipper Here too, Be My devotee”, continues to have apph- 
cation ‘ Yojana’ is worship (and not the performance of particular 
sacrifices) Be absorbed in worshiping Me who am mexpressibly dear 
to you ‘Worship is the behaviour proper to complete subservience to 
and absolute dependence (on the Lord) 


Prostrate before Me Prostration is bowing down in submission 
(with the mind as well as with the body) The meaning is Be 
very humble and submissive before Me with inexpressible love 


Boing thus, you will straightaway attain Me I solemnly assure 
you that this is truo That is, I give you the solemn assurance 1६18 
not intended merely to rouse your interest For you are dear to Me 
It has already been declared, “ For I am inexpressibly dear to the man 
of wisdom and he too is dear to Me (VII 17) In regard to him 
whose love for Me 18 very groat, My love for him also becomes very 
groat Therefore, unable to bear separation from him, I cause him to 
attain Me Hence what has been solemnly assured to the effect, 
Tou will straightaway attain Me, is true indoed 936 


सर्वधर्मान्‌ परित्यज्य मामेक शरण TT । 
अह त्वा सर्वपापेम्यो मोक्षयिष्यामि मा शुच ॥ ६६ ॥ 


66 Completely renouncing all dharmas, seek Me alone as refuge 
J will release you from all sins Do not gneve 


Ranounoing all dharmas which consist of karma-yoga, JiGna-yoga 
and bhakts-yoga, which constitute the means for the highest good (of 
salvation), and which are being performed with great love as My 
worship according to qualification—(renouncmg them all) with the 
complete renunciation of the sense of agency, possessiveness in works, 
fruits and such other things, ın the manner taught (having done 80), 
continuously think of Me as the agent, the object of worship, the goal 


936 This verse differs from IX. 34 in the second line only As Prof M 
Rangacharya has put it, the stansa differs from that of the ninth chapter i 
shifting the emphasis from the love of devotes to God to the love of God for the 
devotes (L G III, p 352) 
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of attamment and the means . It is this that has been firmly ostab- 
hahed as the renunciation, in accordance with the édetras, of all dharmas, 
m the passage at the beginning of this chapter which commences from 
In regard to that (much-debated) tyága, hear from Me the established 
conclusion, O Arjuna (Bharatargabha)! 7000, indeed, O Arjuna 
(Purusa-vyüghra), has been described to be of three kinds’ (XVIII 

4), and ends with (When works are performed ) giving up attach- 
ment and the fruits also, that renunciation Is deemed to bo chara terised 
by the quality of sattva For it is not posable for one who i5 embodied 
to give up works altogether But he who has renounced the fruts of 
works, ıs said to have renounced " (XVIII 9, 11) * 


I will release you from all sms That is, I will release you from 
all «ms which stand in the way of the attamment of Myself, and which 
consist of countless acts of doing what ought not to be done and omis 
srons to do what ought to be done, piled up from time without begin 
nng Do not grieve That is, indulge not in grief 


An alternative explanation is also posible The Lord spoke 
(this), driving away the grief of Arjuna who felt dejected, thinking 
that bhakts-yoga can be practised successfully only by a person to whom 
the Lord 1s inexpressibly dear and who 18 free from all sins, that the 


937 When carrying out a religious act, the ignorant person looks upon 
himself as the agent, a divine entity as the object of worship, Svarga or some 
other thing as the fruits and the ritual an the means But, Arjuna is called upon 
to look upon God the Internal Ruler of the self aa the agent,God the Internal 
Ruler of the gods as the object of worship, God as the immediate and ultimate 
object of attammont and (God as the means, the giver of fruits (7 C) 

938. ' Dharma’ here is taken to stand for tho three disciplines of karma, 
jnàna and bhakts, as it can denote the means for steady adherence or dhrtisddhana 
Of Note $89 Bri Sankara regards this stanza as teaching the right vison which 
10 the culmination of the discipline of karma and which involves the giving up 
of all works Giving up dharmas includes the giving up of adharmas also The 
refage-vecking that 1s taught should rest on the realisation that the self is the 
Brahman Sri Madhva says that the renunciation of dharmas is the renunciation 
of fruits Otherwise, he asks, bow can there be any commandment to fight? 
He also quotes XVIII II 

939. T C explains that Arjuna's grief now cannot be that of the fimt « hapter 
or of the sixteenth Nor can it arise out of ignorance or lack of clear knowledge 
of the Lord's teachings or doubts about the fruite or a feeling of unfitness to 
practise bhakte-yoga It may, however, arise out of contemplation of the prospect 
of expiating the sina opposed to the starting of bhakis-yoga or of the delay involved 
therein. In this view, it is possible to understand the stanza, giving ite primary 
meaning to renunciation 
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sins standing in its way were countless, that tho works for expiating 
them, when carried out in limited time, could not help in crosmung over 
them: and that hence he (Aryana) was unfit for starting bhakts-yoga 
(So the Lord said). “ Completely renouncing all dharmas, seek Me alone 


19 
तत TO , 


Completely renounomg all regligious works (dharmas), which are 
correlated to the innumerable sins of varied lands, gathered from 
time immemorial and opposed to the starting of bhakés-yoga, which aro 
expiations for every one of them, which consist of the kycohhra, odn- 
drdyana, küémünda, ४०४११७७, vrdta pati, pavirests, trwrt, agmg- 
toma and others, which are of varied kinds, and which are difficult to 
be carried out by you living m limited time in order to succeed in 
starting bhakts-yoga, surrender, finding refuge with Me alone, who am 
supremely merciful, who am the refuge of all persons without taking 
into consideration the differences among them (relating to such things 
as birth, education and so on), and who am the sea of parental sobici- 
tude for those dependent on Me 


I shall release you from all sins the nature of which has been 
deseribed and which aro opposed to the commencement of (the disci- 
pline of) devotion Do not gneve १५० 


इद्‌ ते नातपस्काय नाभक्ताय कदाचन । 
न चाशुश्रूषवे वाच्य न च मां योऽम्यसूयति I ६७॥। 


67 Never should ths be told by you to one who has not practi ed 
Gustrersives, nor to one who ts not a devotee, nor to one who has no desvre 
to luten and learn, and nor certawily to hem who shows envy and malie 
towards Me 


This most secret édstra has been taught to you by Me It should 
not be taught by you to one without penances, that is, to one who has 
not practised austerities Never should this be told to one who w not 
a devotee of yourself the teacher and Myself The meaning is that it 
should not be taught by you to one who, though & performer of penan- 
oes, 18 not & devotee Nor to one who has no desire to listen and 
learn that 18, it should not be taught to one who, though a devotes 


060. Both the interpretations explain this famous stanza as concerned. with 
bhabh-yoga. For the view regarding it as teaching prapath, see Introduction. 
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has no desire to listen and lcarn Nor to one who shows envy and 
maloe towards Me it should not be taught to bun who, when My 
essential nature, My sovereign glories and My qualities are described, 
ımputes evil The mention (of the envious person) in a different 
grammatical case (namely, the nominative, while the rest have been 
referred to in the dative) 18 in order to teach that he deserves most of 
all to be avoided 


य इद परम गुह्य मद्धक्तेष्वभिधास्यति । 
भक्ति मयि परा कृत्वा मामेवेष्यत्यसशय' II ६८॥ 


68 He who expounds ths highest mystery to My devotees, will 
acquire great devotion towards Me and attain. Me only, No doubt (about 
thes) 


Whoever expounds, that 15, teacho«, explains and comments on, 
this highest mystery to My devotees™!—he, acquiring supreme de` 
votion towards Me, will attain Me only, No doubt about this 


न च तस्मान्मनुष्येषु कश्चिन्मे प्रियकृत्तम । 
भविता न च मे तस्मादन्य प्रियतरो भुवि ॥ ६९॥ 


69 Nor ws there anyone among men who excels him in dong what 10 
pleasing to Me Nor will there be another on earth dearer to Me than he 


Among men, before this (time), there was no other man excelling 
him in doing what was pleasing to Me Hereafter, too there will not 
be (another such) The reference at first to those who are unfit (to 
hear the teachings of the Gitá) 18 intended to teach that expounding 
to them 18 even more displeasing (to the Lord) than not expounding 
to those who are fit 


अध्येष्यते च य इम ae सवादमावयो: | 
ज्ञानयज्ञेन तेनाहमिष्टस्स्यामिति मे मति ॥ ७०॥ 
70 It ss My conviction that I shall have been worshipped through 


the saorifice of knowledge by hum who will study ths dialogue between 
us which is +n harmony with rigMeousness 


941 Devotion is the only qualification for listening to the exposition of 
the Gab (T. C.). 
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He who will study this dialogue between us which 18 ın harmony 
with righteousness, by him I shall have been worshipped through the 
sacrifice of knowledge Such 1५ My conviction, The meaning ७ 
that sacrifice of knowledge which ix mentioned in this (work). T shall 
have been worshipped through it 


श्रद्धावाननसूयक्ष श्रुणृयादपि यो नर. । 
सोऽपि मुक्तहशुभाल्लोकानप्राप्नुयात्पुण्यकमंणाम्‌ ॥ ७१ ॥ 


71 And the man who listens to ४ with faith and without envy, even 
he, released (from sins opposed to devotion), will reach the auspiovous hosts 
of those who have performed virtuous deeds 


The man who, with faith and without envy, merely listens ( to the 
teaching of the Gud by a qualified preceptor), even he, merely through 
such listening, gets released from all mne opposed to devotion (to the 
Lord) he will reach the lokas, thet 16, the hosts of My devotees who 
have performed virtuous deeds 9 


कञ्चिदेतच्छत पार्थं त्वयेकाग्रेण चेतसा | 
कक्चिदज्ञानसमोह प्रनष्टस्ते धनञ्जय ॥ ७२ ॥ 


72 Has thie been heard by you, O Arjuna (Partha), will a one-pomt- 
ed mend Has your delusion, born of sgnorance, been destroyed ? 


O Arjuna (Partha), has this, which has been taught by Me, been 
heard by you with an attentive mind? Has your delusion, born of 
ignorance, been destroyed—that ignorance, deluded by which you 
said, I shall not fight ! ' 


942. The reference here, says 77 C , is to the asorifice of knowledge mentioned 
in IX 15, and not to that in IV 33. Thus 18 evidently because the latter refers 
only to the clement of knowledge in karma-yoga Sankara explains that 
pndna-yayfa 1a the best, being mental worship, among nidis (ceremonial worship), 
Japa, n, (muttering prayers ineudibly) and mánosa (mental worship) Thie 
is alno accepted by T C 

943 Listening implies listening to a preceptor and thus precludes unsyste- 
matic study by one's own unaided efforts The fruits of such listening are not 
the celestial worlds like Svarga, which too are almost like Hell in keopeng one 
away from final release, but contact with a group of devotees who will inouloate 
devotion and lead one to salvation (T C.). fri Sankara thinks that ‘ lobos ° 
here refor to the worlds won by those performing agnilotra and such other rituals 
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अर्जुन उवाच- 


नष्टो मोह. स्मृतिलंग्धा त्वत््रसादान्मयाऽच्युत । 
स्थितोऽस्मि गतसदेह. करिष्ये वचन तब ॥ ७३ ।। 
ARJUNA SAID 


73 Through Your grace, gone 1s my deluson and (accurate) know 
ledge obtained Rid of doubts— I stand (restored to my normal state) 
I wall act according to Your word 


Delusion 1s perverse knowledge Through Your grace that 
(delusion) of mino is gone Smti is tho knowledge of the nature of 
things as it 18, that has been obtained १५४ 


The delusion which consists in mistaking as the self the prakrti 
which 15 other than the self, that which consists in looking on the sum 
of things— made up of the animato and manunato and, on account of 
being the body of the Supreme Person, having Him for its Self—ax 
not having Him for its Seif, and that which consists in the view that 
the works obhgatory and occasional, tend to bind, when, being the 
worship of the Supreme Person, they form the moans for attaiming 
Him —all (this delusion) 15 gone 


The knowledge of the self as having for its sole defying attribute 
the character of being the knower, thus being different fromthe prakrts 
and devoid of its qualities and having for its essential nature utter 
subservience to and complete dependence on the Supreme Person 
and subjection to His rule, the knowledge of the truth about the Supreme 
Person who 1s denotable by the expression, ‘Supreme Brahman ', who 
18 the great ocean of all auspicious qualities such as knowledge, strength, 
sovereignty, valour, power and glory, each of limitless excellence and 
natura! (to Him), whore essential nature consists solely of auspicious- 
ness, who 18 opposed to all that 1s evil without exception, and to whom 
the rise, protection and dissolution of the entire universe are sport, 
and the knowledge that You are Vüsudeva, the Supreme Porson, 
He who 1s to be known from the Vedánta, and who can be attained only 
by the worship of the Supreme Person which has taken tho form of 


944 ' Smyth’ here means knowledge and not memory, because this teaching 
has not been heard before by Arjuna The ase of the word in this sense is not 
unknown See M Nar (X 3) (T C) Sri Betkars renders tbe word here as 
१ memory of the true natare of the Seif’ 


480 THE BHAGAVAD-GITA Chap. XVIII 


devotion, which can be brought into being by restramt of the senses 
and control of the mind, the giving up of forbidden actions and the 
performance of occasional and obligatory rituals having the sole 
objective of the satisfaction of the Supreme Person, which 18 to be 
intensified day by day and which rests on the discriminatory knowledge 
of the higher and lower principles as being really of this kind and on 
ita practical application—(all thus) has been gained 


And therefore, 1 stand easy in mund (restored to my normal 
state), with doubts dispelled and freed of all dejection having ite roots 
in the perverse knowledge fostered by (misplaced) mercy and affection 
for relatives Even now 1 shall carry out Your words about fighting 
and such other things’ having to be done necessarily The meaning 
16 that I shall perform fighting and such other things, in the manner 


taught 
To Dhrtaragtra who had asked (m I 1) what bis sons and the 
Pandavas would be doing in the war 


संजय उवाच-- 
इत्यहं वासुदेवस्य पार्थस्य च महात्मन' | 
सवादमिममश्रौषमद्भृत रोमहर्षणम्‌ ॥ ७४ du 
SANJAYA SAID 
74 Thus have 1 heard this wonderful and thrilling dialogue between 
Sri Krena (Vasudeva) and the high-minded Arjuna (Partha) 


Thus, ın this way, did I hear, that 18, have I been heanng, this 
wonderful and thrilling dialogue, even as it was spoken, between 
Vasudeva, the son of Vasudeva, and His paternal aunt's son, Arjuna 
(Partha), whois a mahdiman, that 1s, high-minded, and who has sought 
refuge with the pair of His feet 


व्यासप्रसादाच्छतवानेतद्गुह्मतम परम्‌ । 


योग योगेश्चरात्कृष्णास्साक्षात्कथयतस्स्वयम्‌ ॥ ७५ ॥ 


76 By the favour of Vydss have I heard dwectly this supreme 
seoret known as yoga, from Sri Krma, the Lord m assonation (with 
ausprowous qualities) teaching ( en person 


945. The other things include all things up to bhaki-yoge (T° C.) 
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By the favour of Vyasa, by the grace of Vyfisa through gut ting 
supernatural eyes and ear», have | heard this supreme secret called 
yoga, from (Sri Krega) the Lord in association (with auspicious 
quahties), that is, the Lord who 1s the treasure-house of knowedge, 
strength, »overmgntv, valour, power and glory, % Himself teaching 
प्रा person 


राजन्‌ सस्मृत्य सस्मृत्य सवादमिममद्‌्भृतम्‌ | 
केशवार्जुनयो पुण्य हृष्यामि च gem ॥ ७६ ॥ 


70 O King, remembering over and over again this wonderful and 
holy dialogue between Sri Krena (Kesava) and Arjuna, | rejoice again 
and again 


Remembering this holy® and wonderful dialogue between Sri 
Krsna (Kesuva) and Arjuna which was directly heard (by me) ! 
rejoice again and again 


तच्च सस्मृत्य सस्मृत्य रूपमत्यद्‌भृत हरे । 
विस्मयो मे महान्‌ राजन्‌ हृष्यामि च मुहुमुंहू ॥ ७७ ॥ 


77 And remembering again and again that most marvellous (umver- 
sal) form of Sri Krgna (Hari), great is my amazement O King and I 
reyot and. agam 


ireat amazement arises in me, who am ui Joy, remembering over 
and over again the most marvellous sovereign form (१ e, viévariipa) of 
the Lord (Han) which was shown to Arjuna and which waa directly 
seen by me And | rejoice again and again 


Of what use is much talk about this ? 


यत्र योगेश्वर. कृष्णो यत्र पार्थो धनुर्घर । 
तत्र श्रीविजयो भूतिधवा नीतिर्मतिमंम I ७८ ॥ 


946 The reference here 18 to the gift of suptanormal vision conferred oa 
Baijaya by Vyies in order that he might be able to describe accurately the 
progress of war to the blind Dhrtarüetra (M. B. VI. 2) 

947 Because ıt leads to yoga, says Sei Sankare. 

948. For yoga ' in the sense of association with suspicious qualities, see 
X. 7 above. 

949. As it destroys ain even when merely heard (Sei Sankara) 


B.G.—16 
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78, Wherever there is Sri Krma, who rules over inlegrutions (of all 
things with thoir qualsties), and Arjuna, wielding Ave bow, there, ४ ts my 
conevolion, are present enduring prosperity, victory, ever-snoreasing wealth, 
and righteous statesmanship 


Wherever there 12 Sri Kegs the son of Vasudeva, who 1s yoges- 
vara, that 15, who rules over all those integrations which integrations 
with their qualities are of all things, animate and inannnate, remaming 
high and low (in varied conditions); and on whose will are dependent 
the differences in regard to the essentia] nature, continued existence 
and varied activities of all things other than Himself and wherover 
thore is Arjuna (Pürtha)—who is His paternal aunts’ son and who haa 
found refuge at His two feet— wielding the bow, there, it 15 my con- 
viction, are Present prosperity, victory, ever-increasing wealth and 
righteous statesmanship, (all) enduring Such is the meaning %0 


950 (i) This stanse tells Dhytardgtre as plainly as courtesy permits that 
his sons’ defeat in certain Note that Arjuna has now taken up the bow which 
= threw away in I. 67 (i) Dhruvs’ ıs regarded as qualifying only ‘ sia’ by 


Appendiz 
श्रीमद्यामुनमुनये नम 


THE GITARTHASANGRAHA 
of 
Sri Yàmunücharya 


स्वधर्मज्ञानवैराग्यसाध्यभक्स्येकगोखर | 
नारायण पर ब्रह्म गीताशास्त्रे समीरितः ॥ १ ॥ 


1 In the authoritative religious treatise known as the Gita, Narayana 
who ts the Supreme Brahman, 13 declared as attainable only through the 
help of devotion, which ts to be developed by the performance of one's 
dutses and rituals, knowledge (of the true nature of the Lord and the self) 
and lack of attachment (to all things other than the Lord) 


Here Sri Yamuna sums up the teachings of the itd, Srl Ramanups 
elaborates the implications of this stanza in the introduction to his 
commentary on the 0804, Bee pages 1-4 above 


ज्ञानकर्मात्मिके निष्ठे योगलक्ष्ये सुसस्कृते | 
आत्मातुभूतिसिध्यथे पूर्वेषट्केन चोदिते ॥ २ ॥ 


3 In the first group of sx chapters are enjoined, for the sake of su 
cess in realising the expervenoe of the self, the desorplines of karma and 
fna, which have the maron of the self for thew objective and which arr 
well refined 


Tho view here is set forth that the experience of the self may be 
gained either by karma-yoga, followed by jfidna-yoga, ax taught in 
Chapter II, or by karma-yoga, contammg withm itself an element of 
JRäna-yoga, as taught in Chapters III to VI The refinement refers to 
the feelings of dependence on God, lack of attachments to fruits other 
than attaming Him and such others. 


मध्यमे भगवतस्वयाथात्म्यावाप्तिसिद्धये i 
ज्ञानकर्माभिनिवेरत्यो भक्तियोगः प्रकीतित: ॥ ३॥ 
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d In the middle group (of n chapters) 1s well expounded the disor- 
phne of devotion which requires (the performance of) works with (the) 
knowledge (of the self), for the sake of success sn the perfect experrence of 
the entity known as the Lord as He va in reality ( e, as He va in His own 
distynotwe form and attributes) 


Seo the introduction to Chapter VII (p 175) 


प्रधानपुरुषव्यक्तसर्वश्वरविवेचनम्‌ । 
कर्मधीर्भक्तिरित्यादि परवंशेषो$न्तिमोदित ॥ ४ ॥ 


4 What +s stated in the last (group of sr chapters) «s the distinction 
among matter in sts primordial state, the self, matter in ils evolved states 
and the Lord of all, as well as such things as (the discipline of) works, 
(the disoipline of) knowledge (relating to the self) and (the diaciphne of) 
devotion, (all these being dealt with) by way of supplementing and complet- 
sng that which has been taught earher 


See the introduction to Chapter XIII (p 319) 


अस्थानस्नेहकारुष्यधर्माधमंधियाकुलम्‌ । 

पार्थ प्रपन्नमुहिश्य शास्त्रावतरण कृतम्‌ ॥ ५ ॥ 

5 The introduoton to the sdsira was made for the sake of Partha 
(Arjuna), who had sought refuge (with Sri Krgna for instruction), and 


who, out of love and mty sn an snopportune situation, had become troubled 
wsth the notion that what was righteous was unrighteous 


Seo p 18 as also Note 25 therein 


नित्यात्मासङ्जकर्महागोचरा साह्कधयोगधी । 
द्वितीये स्थितघीछक्षा प्रोक्ता तन्मोहशान्तये ॥ ६ ॥ 


6 The dispontiůons of mind wm regard to the self and works, which 


comprehend within thew soope (respecte) (knowledge of) the eternal self 
and the performance of works without attachment, and which have for 
thew objectwe the state of steady understanding, are taught n the second 
(chapter) for the purpose of removing Ass (Amun ) delusion 


See p 64 and Note 95 therein See also p 53 


The teaching of the second chapter 18 understood as requirmg 
the practice of borma-yoga based on some knowledge of the nature of 
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the self in order to achieve jfidna-yoga, which in turn leads to the vision 
of the self 


असक्त्या लोकरक्षाये गुणेष्वारोप्य कर्तुताम्‌ | 
सर्वेश्वरे वा न्यस्योक्ता तृतीये कर्मकार्यंता ॥ ७ ॥ 


7 In the third (chapter) is taught the necessity for the performance of 
works, through non-attachment (to results other than the pleasure. and 
satrafaction of the Lord, attributing the agenoy to the gunas (of the pratrts) 
and placing (st) sn the Lord of all 


U 


It ıs to be noted that Srt Rämänuja does not understand ‘vä 
in the stanza in the sense of a disjunctivo particle Introducing II 30. 
he writes Now ix taught the necossity for the performance of work, 
after ascribing the agency duo to the gunas to the Supreme Person who 
constitutes the Soul of all, by showing that tho charactor of the indi 
vidual «olves, on account of their constituting the body of the Supreme 
Person, is that of subservience to Hm '' (p 98) Ho holds that the 
Lord, through the gunas, causes the activities of the self in samadra 


प्रसङ्गात्स्वस्वभावोक्ति कर्मणोऽकर्मतास्य च | 
भेदा ज्ञानस्य माहात्म्य चतुर्थाध्याय उच्यते ॥ ८ ॥ 


8 Incidentally, there is mention of His own nature, (then) in regard 
to karma (ie , karma-yoga), (118) being other than karma (se , as of the 
nature of jfidna), Ms varieties and the importance of (the element of) Jidna 
in karma-yoga) are taught in the fourth chapter 


Bee Note 164 on p 100 


कर्मयोगस्य सौकयं रध काञ्चन तद्विषा । 
ब्रहाज्ञानप्रकारश्च पञ्चमाध्याय उच्यते ॥ ९ ॥ 


9 In the fifth chapter are taught th ease of karma-yoga, (Ms) quick 
ness (m yielding results), some of us elements and the ways in which the 
knowledge of the brahman (s e , the self) may be achieved 


' Vidháh refers to elemonts , such as the manner of meditating 
on the self as not an agent The brakman is the golf in its pure state 
of similarity with the Supreme Brahman The pildna relating to tho 
self is that which culminates in a realisation of the equality of all 
selves (Nara) See the introduction to Chapter V (p 129) 
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योगाम्यासविधिर्योगी चतुर्धा योगसाधनम्‌ । 
योगसिंद्धिस्स्वयोगस्य पारम्यं षष्ठ उच्यते ॥ १० ॥ 


10. The process of practising the yoga of mediation and mental 
concentration, the four varieties of (successful) yogins, the means for 
(success in the practwe of) yoga, (the certawtg of) success n yoga and the 
supremacy of the yoga relating to Himself are taught in the zth (chapter) 


The means for success ın yoga are such things as practice and dis- 
passion Yogaeuddht’ refers to such statements as are found in 
verses 40-45, assuring success even to those who give up yoga without 
completing it (Rakgd) 


स्वयाथात्म्य प्रकृत्यास्य तिरोधिइशरणागतिः à 
भक्तभेद: प्रबुद्धस्य श्रैष्ठधं सप्तम उच्यते ॥ ११ ॥ 


11 In the seventh (chapter) are taught the truth about Himself, Hu 
obstruction by the prakrti, trustful refuge in God as the means for clearing 
thie obsouration, the varieties of devotees and the superiority of the man of 
wisdom among them 


See the introductions to Chapters VII and VIII, page 175 und 
201 


ऐश्वर्याक्षरयाथा त्म्यभगवच्चरणाथिनाम्‌ । 
बेद्योपादेयभावानामष्टमे भेद उच्यते ॥ १२॥ 


13 The varetes relating to the things that are to be known and those 
that have to be adopted (severally) by the seekers after supramundane 
sovereignty, the true nature of the wdestruotsble (self sn us pure state), 
and the feet of God are mentioned in the eighth (chapter) 


* Asévarya’ stands for power and enjoyment exceeding that of 
Indra, Brahmi and others. The things that are to be known are 
mentioned in verses 3 to 5. The things to be adopted are the medi- 
tation on the Lord, deathbed meditation, and meditation on the path 
of the soul after death these have to be in accordance with the objec- 
tives of the different classes of devotees. 


स्वमाहात्म्य मनुष्यत्वे परत्वं च महात्मनाम्‌ । 
विशेषो नवमे योगो भक्तिरूपः प्रकीतितः ॥ १३ 0 
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13. In the ninth (chapter) are well expounded His own (unique) 
greatness, (His) unden, diosniy in (Hu) incarnations as man, the 
high worth of great souls (who seek only God-attatnment) and the discipline 
which consists of devotion (to God). 


Bee the introduction to Chapter IX, p 233 


स्वकल्याणगुणानन्त्यकृत्स्नस्वाधीनतामति. । 
भक्त्युत्पत्तिविवृध्यर्था विस्तीर्णा दशमोदिता ॥ १४ ॥ 


14 What ss dealt with extenswely in the tenth (chapter), in order to 
instil and develop devotion (to the Lord), vs the knowledge relating to Hw 
own auspycious. qualis being infinite and all things being under His 
control 


Seo the introductions to Chapters X and XI, p 260 and p 276 


एकादशे स्वयाथात्म्यसाक्षात्कारावलोकनम । 
दत्तमुक्त विदिप्राप्त्योर्भक्त्येकोपायता तथा ॥ १५॥ 


15 In the eleventh (chapter) the eye which can see a direct vision of 
Him as He sa in Himself 18 given (to Arjuna) and accordingly, t 18 taught 
that the only means of knowing and attaimng (Him) 18 devotion 


See the introduction to Chapter XII, p 306 ‘ Avalokanam’ 18 
explained by the Rakgd ‘as the instrument of seomg’, that is, the 
divine eye mentioned in stanza 8 ' Ukam’ in the second hne is the 
usual South Indian reading, and it presents some difficulties, Per- 
haps it needs to be emended to ‘ukté’ Bhakts 1s stated to be the 
means for knowledge and attamment, it 15 implied that it 18 also the 
means for direct vision, as taught in XI 54 


भक्तेशश्रेष्ठपमुपायोक्तिरशक्तस्यामनिष्ठता । 
तत्प्रकारास्स्वतिप्रीतिर्भक्ते हादश उच्यते ॥ १६॥ 


16 The superiority of devotson, the means for its adoption, the 
practwe of meditation on the self by one proving wunequal (to devotion), the 
details regarding the qualities to be acquired by him and the exceeding 
love (of the Lord) for the devotee are taught $n the twelth (chapter) 


See the introduction to Chapter XII, p. 306 
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देहस्वरूपमात्माप्तिहेतुरात्मविशोधनम्‌ । 
बन्क्हेतुविवेकश्च त्रयोदश उदीर्यते ।। १७ I 


17 The essential nature of the body, the means for self realisation 
examination of the nature of the self, the cause of bondage and dwerimi- 
natory knowledge (relating to the self and the body) are (all) expounded in 
the thirteenth (chapter) 


See the introduction to Chapter XIII, p 319 


गुणबन्धविधा तेषा कर्तृत्व तश्चिवर्तनम्‌ । 
गतित्रयस्वमुलत्व चतुदेश उदीर्यते teg 


18 In the fourteenth (chapter) are expounded the varius ways in 
whch the gunas (of the prakrtt) bind (the self), their responsibility 
for all activities, escape from them and Himself bheing the foundation for 
all the three goals (of supramundane sovereignty the self in ils pure state 
and God-attainment) 


See the introductions to Chapters XIV and XV, p 358 ind 
p 377 


अचिन्मिश्रादविशुद्धाच्च चेतनात्पुरुषोत्तम | 
व्यापनाद्धरणात्स्वाम्यादन्य पश्चदशोदित ॥ १९ il 


19 The Highest Person 1१ declared in the fifteenth (chapter) to be 
other than the self when in its state of pristine purity and when in asso 
cahon with the prakrtt, because of His pervading, sustaining and ruling 
aver (them) 


See the introduction to Chapter XV, p 377 


देवासुरविभागोक्तिपूविका शास्त्रवश्यता । 
तत्त्वानुष्ठानविज्ञानस्थेम्ने षोडश उच्यते ॥ २० ॥ 


30 With the object of firmly establishing the disorvmimatory know 
ledge relating to truth and to conduct, ubm non to the Süsiras 18 taught 
in the sixteenth (chapter) after making known the distinction between the 
divine and demontaoal (creations) 


See the introduction to Chapter XVI, p 395 
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अशास्त्रमासुर कृत्स्न शास्त्रीय गुणत. पृथक | 
लक्षण शास्त्रसिद्धस्य त्रिधा सप्तदशोदितम्‌ ॥ २१ ॥ 


21 AU that ıs not ordained by the sstrax 18 demomacal what ts 
enjoned in the SGstras १8 varied, according to the gunas, and the charac 
terisation of what 18 established in the Sdstras is threefold (as beng con- 
nected with the three words, ‘Om tat sat’) (all) this 18 dealt with in the 
seventeenth (chapter) 


See the introduction to Chapter XVII, p 410 


ईश्वरे कतृताबुद्धिस्सत्त्वोपादेयतान्तिमे | 
स्वकर्मपरिणामश्च शास्त्रसारार्थ उच्यते ॥ २२ ॥ 


22 In the last (chapter) are taught the state of mind attributing the 
agency (of one's actions) to the Lord, the desirability of adopting the 
vativa-guna, the culminating resul! of the performance of one’s duties 
(being God-attainment) and the essence of the sdstras (namely, bhakts 
yoga) 


Seo the introduction to Chapter XVIII, p 427 
In the ten vorses that remain, Sri Yamuna deals with the charac- 
teristics of the three yogas, their interrelations and such miscellaneous 


matters He concludes with again drawing attention to the ossence 
of the sdstras 


कर्मेयोगस्तपस्तीर्थदानयशादिसेवनम्‌ | 


ज्ञानयोगो जितस्वान्तैः परिशुद्धात्मनि स्थिति: n २३ ॥ 
23 Karma-yogo 18 resorting to penance, sacred. rivers, almsgwing, 
performance of sacrifices and such other things J Adna-yoga ws the aln 


dance (through ceaseless meditation) in the pure self by those who have 
controlled thew minds 


भक्तियोग. परेकान्तप्रीत्या ध्यानादिपु स्थिति. à 


24 Bhakts-yoga ts abidance sn such thngs as mediation with on - 
porated devotion to the Supreme Being 


The one-pointed devotion extends up tó exclumon of devotion to 
all the other (minor) gods (Rake) 
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त्रयाणामपि योगाना त्रिभिरन्योन्यसङ्गमः u २४ ॥ 


३५ There ts association with one another, so far as the three yogas 
are concerned 


तित्यनेमितिकानां च पराराधनरूपिणाम्‌ à 
आत्मदृष्टेस्त्रयोःप्येते योगद्वारेण साधका. 4 २५ i 


25 There 15 also association of these three (yogas) with obligatory 
and occasional works, taking the form of the worship of the Supreme 
Beng All these (yogas) serve as the means for the vision of the self 
through yoga. 


Iu any one of the three yogas the elements of the other two are 
present For instance, in karma-yoga, meditation on the self and loving 
devotion to God are included, 1६8 name derives from the pre-dommant 
component The Rakgé cites the example of a mixture of milk and 
sugar, which can be called syrup or milk according as the one or the 
other 18 the principal ingredient 


The yoga by which the direct vision of the self 18 gamed is one- 
pointed concentration of the mind This vision 18 mentioned in oon- 
nection with the devotee also, because devotion has several stages 
No doubt, there are some who practise bhakt-yoga after gaming a 
vision of the self But others have devotion which manifests itself 
in such forms as praising the Lord, hearing His glories and bowing 
down before Him in temples These have yet to gam the vision of 
the self 


निरस्तनिखिलाशानो दृष्ट्वात्मान परानुगम्‌ | 
प्रतिलम्य परा भक्ति तयैवाप्रोति तत्पदम्‌ ॥ २६ ॥ 


96 One whose ignorance has been completely removed, after seeing 
the self direoily as subservient to the Supreme Being, gets eminent devotion 
(through Hss grace) and attains Hie feet. 


The three yogas bring about, through the vision of the self, the 
supreme devotion which 1s the direct means forthe attamment of God. 
See XVIII 51-56 The Rakgé explams that para-bhakts (emment 
devotion) gets transformed into parama-bhakts (supreme devotion) and 
then secures God -attamment. Tat-padam , rendered as His fest, 
may aleo mean His Heaven ' or ‘ His essential nature. 
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भक्तियोगस्तदर्थी चेत्समग्रेश्वर्यसाघक: | र्ट 
आत्मार्थी चेत्त्रयोऽप्येते तत्कैवल्यस्य AAS MAN T> 


37 Bhakts-yoga ıs the means for all-comprehending sovereignty, of 
one denres t If one denres the self, all these three yogar serve as the 
means for attarning iis expervenoe in self-sufficient wolation 


The different, results of the discipline of devotion according to tho 
objectives of the different classes of devotees, mentioned in Chaptor 
VIL, aro here pointed out Note that tho paths of karma and jiána 
can lead to the attainment of kawalya, but God-attamment 19 posible 
only through bhakts-yoga 


ऐकान्त्य भगवत्येषा समानमधिकारिणाम्‌ । 
यावत्प़ाप्ति परार्थी चेलदेवात्यन्तमइनुते । २८ ॥ 


38 Ezclusweness in regard to the Lord (as the object of worship) vs 
common to all these qualsfied aspirants But if one desires ( the attam- 
ment of) the Supreme Being till (such) attarnment (wnthort longing for 
other things), he will enjoy (Him) without end 


The distinction of the devotee who has no objectivo other than God 
is mentioned here By way of giving furthor particulars about such a 
devotee, Sri Yamuna shows in the concluding four stanzas that the 
Gità is essentially an authonitatiso religious treatise teaching the way 
to salvation 


ज्ञानी तु परमैकान्ती तदायत्तात्मजीवन । 

तत्सञश्भतबियोगेकसुखदुःखस्तदेकघी. ॥ २९ ॥ 

29 The man of wisdom (among the devotces) ıs indeed foremost 
among those exoluswely devoted (to the Lord) The hfe of his self 14 


dependent on Him. He has no joy and sorrow other than tinton with and 
separation from Him His thought rests in Him alone. 


The union and separation mentioned respectively refer to engag- 
ing in worship, meditation and such other activities enjoined by the 
sorpturos, and being not so engaged. 


अगवद्ध्यानयोमोक्तिवन्दनस्तुतिकी नै: à 
लम्बात्मा तद्गतप्राणमनोबुद्धीन्द्रियक्रिय: ॥ ३० ॥ 
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30 He feels that he has garned hus self (only) through mediation on 
the Lord, direct vimon (of Him through such meditation), teaching (abou 
Him), bowing down (before Him in temples eto), prasvsing (His auspytous 
qualuses) and reciting (Hts) names. The activities of his senses, will, 
intellect and vital energws are concentrated on Him 


' Yoga’ may also mean pilgrimage to holy places or worship of 
the Lord, Ubi is literally ‘speech’, but rendered as ‘teaching ° 
८ Monobuddh ’ may also be taken as the mind functioning as the will 
The devotee becomes labdhätmä, one who gains his self, in the sense 
that otherwise he considers himself lost (Rakgd) 


निजकर्मादि भक्त्यन्त कुर्यातप्रीत्येव कारित । 
उपायता परित्यज्य न्यस्येहेवेतु तामभी ॥ ३१ ॥ 


31 He should perform all things from his own duties to the practice 
of devotion, getting them done solely through love (for God) Giving up 
(the wrew of finding in them) the character of being the means (for final 
release), he must place it (1 e, being the means) in God, and be rid of all 


fear 


The duties onjomed by the 8१80068 are carried out by him out of 
love and devotion, and not because they have been enjomed in com- 
mandments The Rakgd points out that God 1s called deva here in 
order to remind us about, S’vet Up (VI 18) where prapath is taught 


Placing *upágatá' in the Lord can be taken to indicate prapatts also 


एकान्तात्यन्तदास्यैकरतिस्तत्पदमाप्नुयात्‌ । 
तत्म्रधानमिद शास्त्रमिति गीतार्थसङ्ग्रह ॥ ३२ ॥ 


38, He finds his sole delight in exclusive and never-ending serosoe 
(to God) He attains Huw feet Ths authoritative religious work 18 
concerned prinoipally with such a devotee (and his goal of final release) 
Such 18 a summary of the purport of the Gita 


The Raksha explains that Srt Yamuna must be here regarded as 
claiming that the summary given above has the authonty of both 
truth and tradition behind it For he himself was taught the Gis 
by Rama mifra, obeying the behests of Náthamun:. 


ABBREVIATIONS USED 


Ah 8 —Ahirbudnya Samhita 

At Ar—Attareya Aranyaks 

Ap D 8 —Apastamba-Dharma-Bütra 

B G — Bhagavadgitü 

B P —Bhüvapraküsikà of Rangarāmānuja 
Brih Up — Brhadéranyaka Upanisad. 
Chünd Up —Chandogya Upanisad, 

Ch Up —Chandogya Upanisad 

i Up —Culiké Upanisad 

Gaut D 8 —Gautama-Dharma-Siitras 

G 8 —Gitartha-sangraha of Yamunachirya 
Kath Up  Kathopanisad 

Kat Sr S —Katydyane Srauta Sutras 
Kaush Up —Kausitalo Upamsad. 


LG — Lectures on the Bhagavadgita’ by Prof M Rangacharys 


(in 3 volumes) 
M B —Mahabharata 


Madh Bib Up- Brhadäranyaka Upanisad Madhyandina recension 
Maha N- Mahanfrayana Upanigad (Taittiriya) 

M Nar —Mahanarayana Up (Taittiriya) 

Manu —Manu-Smrti 

Mund Up —Mundaka Upanisad 

Pipns—Astadhy&yi of Panini 

P M —Pürva-Miamsá Sutras of Jaumum 

Ram ~—Ramayans of Valmiki 

R V — Rigveda Sarhhità 

Sat. Br—Setapatha Brahmans 


S B—Snbhieya of R&m&nuje (Page references are to the English 
translation by M Rangacharya and M. B. Varadaraja 
Iyengar in 3 volumes) 
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§.P.—Srutaprakisikii of Sudarsana 

Sub. Up.—Subala Upanışad, 
8.V.—BSama-voda, 

Svet Up.—Svetasvatara Upamsad 

Taitt Ar.—Taittii) a Arapyaka 

Taitt Br.—Taittirlya Brahmana 

Taitt Nar, -Mahünürüyaua Up (Taittiriya) 
Tartt Sam —Teittirlya Samhita 

Tartt. Up.-—Taittiriys Upanisad 

TC —Tátparyachandriká of Vedanta Desika 
V.P. Visnu Purana 

Yog Süt —Yugasiitras of Patañjalı 


The names of other works from which quotations appear are 
given m full, Those comprise Adhikaranasiravali of Vedanta 
Desika, B G Tilak’; The Arctic Home in the Vedas, Garuda Purina, 
Tattvasira of Vatsys Varada, Narasimhapuraya, Nighantu, Nirukta 
of Yaksa, Nyüyatattva of Nathamum, The Brahmavadm (a periodical), 
Bhägavata Purina, Mingikyopamsad, Lalügottara Purina, 
Vispupafijara, Vedárthasaügraha, Sattvata Samhita, Sankhva Künka« 
of Iévarakrsna, and Vedänta Sütras 


GLOSSARIAL INDEX 


OF 


SANSKRIT WORDS AND PROPER NAMES 


(Arranged according to the Sanskrit Alphabet) 


N B —Only words requiring explanation are listed 


n note 


Akrira’ a close relative of Sri Kreps, 
and His devotee, 3 

agatasun those from whom the principle 
of life cannot depart , that is, the souls 
20 

Agnshotra an obligation to Agni, chiefly 
of milk, oil and sour gruel, 239, 436, 
437 

Agnsstomiya a sacrifice in honour of 
Agni and Soma 

Agnisjoma a protracted sacrifice ex- 
tending over several days in the spring 
and forming part of Jyotigtoma, 
284, 

Angas a celebrated sage to whom some 
hymns of the Rgveda are asonbed, 
He 18 one of the seven rps and a 
Prajüpati, 255 

Atala a world beneath the earth, 282. 

atyartha beyond expression, 190. 

Atm a great sage and the author of a 
number of Vedic hymns He is 
identified with one of the stars in the 
Great Bear, 265 

Atharva veda: the fourth Veda, so called 
because it 18 attributed to Atharvan, 
384 n. 

Adrastia the school of monistic Vedánia, 


of which Satkariichirys is the greatest 


Adna followers of Advaita, passim. 


Gpirva: a remote effect of a religious 
rite, 79. 


Anantavyaya ‘endlessly victorious,’ 
name of Yudhigthire's 00001, 7. 

anna that which 18 eaten, food, 78, 

anusmarana continuous remembrance, 
206 n 

Anania a oelebreted thousand · headed 
serpent who is regarded as the emblem 
of infinity or endless time. he forms 
the couch of Vignu Sometimes he 
18 represented aa bearing the universe 
on one of his heads, 269, 401 

anapekgya without relying on, irreapec- 
tive of, 447 n. 

anantarüpar of boundless form, 284 n 

anria falsehood, that which is not per- 
manent, hence changeable matter, 327 

anumanir one who permite, 860 n 


aa if incited after being forelbly beaten, 
95 n. 
apũ ia. having recourse to, 469 n. 
opunarderts the state from which there 
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Amberiga a king of the solar race, 
famous as a devotee of Vigyu, 101 n 
Aria a demon who mingled among 
Krspe's herds in the form of & bull, 
He was killed by Krepa Sea V P 

(V 14), 8, 

Arjona the third among the 280१7७ 
princes The Grid ia taught to him by 
Krena, pasnm 

arjuna trees two trees which grew side 
by side near the mansion of Krepa 
The child Kreps brought them 
down by dragging between them & 
mortar to which he wae tied Two 
demigods, Mapigriva and Nalakübars, 
emerged from them. They had been 


cursed to beoome tree» (Bhigavata, 
X 10) 
Aryamà the chief of the manes, 


269 

arthaotda explanatory remarks on the 
meaning of Vedic hymns and the 
purposes of rites, comprising eulogies, 
allegories, fables, oto , 422 n 

Ami ca bam These (enter) You, 200 n 

Ami sarve all these, 290 n 

ambupravihà^ streams of water, 29] n 

ambuvegah streams of water, 201 n 

avasty that which ıs not real or subs. 
tantial, 27 n 

avdyd  nescience, 24 n 

avyibulamebigrarh undisturbed and one- 
pointed, 155 n 

Avyabhicharvpya not swerving, 462 n 

avyaybhdea an indeolmable compound 
word, 271 n. 

a the holy fig tree, 269, 378, 

A.vatthiman the son of Drona and the 
last oommander.in-chtef of Duryo- 
dhana's army, 5, 6 

Arpa an ancient exemplar among 
kings in spiritual practices He 18 
mentioned in Ch. Up In M B, 
one king of the name 16 the father of 
Savitri, who fights the god of death 
for the soul of her husband, 101 n 

asniys, unreal, unendurmg, 27 n 
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Asita an anovent sage, sometimes spoken 
of as the father of Devala, to whom 
some Vedic hymns are attributed, 102 

agfingayoga concentrated meditation in 
eight stages, taught in Patafijal's 
famous aphorisms, 146 n 

Asuras demons, those of an evil dis- 
position, 186, 281-31 n 

Ain two gods who are physicians 

279, 288 

| akdéa tho Lord, in the sense of one 

| who 1s lummous to Himself and causes 
other things to shine, 292 n 

Agneya. one among the ful! moon and 
new moon sacrifices ; it is in honour of 
Agni to whom offerings are made in 
8 olay cups, 45 n 

Gcharyas preceptors, particularly those 
liko Sei Rámünuja and Sri Sankara, 79 n 

| @tmanepada lit word to oneself, that 
form of the verb which implies an 

action belonging or referting to oneself 
76 n, 373 n, 381 n 

idw Bharata the‘ fist Bharata, a king 

three of whose incarnations aro des- 
eribed in the Purduas In the first he 
in called Adi Bharata and in the third 

' the inert or Jada Bharata birth as a 

' deer intervened between these two 

The spiritual progress made by auste 

nities and meditation in the first birth 

18 remembered during the second and 

helps further progress in the third, 

2056, 388 n 

| Ánandapi rs a scholiast on Sri Sankara’s 

i 

l 

| 

| 


works, pasam 

Tyurveda the science of longevity, that 
1, the medical science which is in- 
cluded among sacred studies, 415 n 

drama one of the four religiously 
sanctioned stages of liſo— those of 
the student, the householder, the 
wandering hermit and the ascetic, 46 


Ikwübw. a son of Vaivasvata Manu 
and the first king of the solar dynasty 
at Ayodhya, 101 
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Ae 0000 as traditional history, 333 ' Kadda the founder of the Vaifegika 


J$dra. the chief of the minor gods 
ann, 


Uccawravas lit that which neighe aloud , 
Indra a horse, 289 

Utiamaujas «famous archer hailing from 
Páüohàála, 6 

Upüméu a full-moon sacrifice in honour 
of Agm and Soma and consisting m 
the offering of ghee, 45 n 

updsana worship of the Lord, particu 
larly through loving meditation, 
65, 1767 , 1881 473 

Démapas lit those who imbibe the 
steam of hot food, the manes, 288 

urdhoa lit that which ॥ situated high 
above, 378 n 


Hgveda the fimt of the four Vedas, 
passim 


bah one who lives alone without any 
companion, 154 n 

Frama lit of such & kind, in such 
form or manner, 304 n 


Asndras two eacrifies to be performed 
on the new-moon day, one by offering 
curds, and the other bv offering milk, 
45n 

Atndrigna a new-moon sacrifice consist 
ing in the offering of curda in 8 clay 
cups to Indra and Agni, 45 n 

Avala the elephant of Indra produced 
at the churning of the ocean and the 
prototype of the elephant species, 269 


Om & sacred syllable understood to 
denote the Supreme Berg, paeem. 


aupadha herbe used in medicine, 234 n 


system, 463 n 

Kandarpa the god of love, 260 

Kapila a great Siddha, 280 the founder 
of the Bühkhys system, 400 n, 480 n, 
443n 

bamalapatrükeg one whose oyes are 
liko the petals of a lotus, se, Krena, 

Karna an older brother of Yudhisthira, 
disowned by his mother, brought up 
by a charioteer and patronised by 
Duryodhana, he is famous for his 
munificence and his skill as an archer 
6, 41, 200 

karma-küsda the ritualistic portion of 
the Vedas, 473 n 

karma phala the fruita of rituals, or the 
impressed tendencies derived from 
activities in previous births, 208 n, 
285 n 

Karmin one engaged in Aa- m 

Aàlà a» measure of time equal to 510 
twinklings of the eye, 202 n 

hah the name of the fourth or iron age 
among the four yugas, 214 n 

kavya an offering or oblation to the 
manes, 242 n 

Kamsa the tyrant uncle whom Krenn 
killed, 3, 302 

káfksnt: desires, 466 n 

kimya-karmas ntes intended for the 
satisfaction of desires, 429 n 
435 n 

Kaliya a poisonous snake driven out of 
the Yamuna by Kreps, 3 

Rai one of the holiest of Indian ottien 
it in on the Gadgé in modern Uttar 
Pradesh ita king is one of the leaders 
of the Pindava army, 6, 7 

Kimpurugoa mythological beings, half 
human and half animal, supposed 
to be the attendanta of Kubera, 295 

Kvanoras demigods, half human and 
half horse, believed to be skilled in 
music, 296 

Kuntibhoja the adoptive father of Kunti, 
6 

Kunti the mother of Arjuna, pam 
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Kubera: the god of wealth, 268. 

Kwmürila a groat authority on tho 
Perea Mimdrieb, 400 n. 

Kuru: an ancestor of the Pandavas and 
their cousins, passim. 

Kurulsetra the holy plains on which 
the Bharata war was fought. It is 
100 miles north of Delhi, near Panipat, 
the scene of many other decisive 
battles in Indian history It derives 
ita name from Kurn, 6, 389 n. 

Kwwalayápida a terrible elephant of 
Kamsa , it was killed by Krepa, 3 

küimásda an expiatory ceremony, 
476 

Kria the first of the four yigas, the 
golden age, 106, 214 n. 

Krpa a brother in law of Dropa and a 
preceptor of tho Pindavas and their 
cousins in archery, 6 

Keava an epithet of Krsna, meaning 
one with glorious hair or the lord of 
Brahmi and Siva, pase 

Kehn a demon and follower of Kamsa 
who appeared before K) in the 
form of a wild horse and was killed by 
Him, 3, 428 

kawalya final release in the form of 
experience of the self ın self-sufficient 
isolation, 199, 203 n. 

Kounteya Arjuna as the son of Kunti, 
pasnm 

Khasi a daughter of Daksa, one of 
the wives of Kātiyapa and the mother 
of Yaksas and Rüksasas, 205 n 


Gandharvas demigods believed to be 
experts in musio, 269, 237, 

Garuda a mythioal bird supposed to be 
the vehiole of Vishnu, 270 

Gaadiea. the bow of Arjuna, 12 

Gayatri: ७ Vedio metre, famous on 
acoount of a well known prayer 
composed in it, 378, 

Cagi: a lady who participates in philo 
sophical disquesions in Brh. Up., 
331. 
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Gudkeia. a name of Arjuna: literally, 
it means one who has conquers 
sleep or has a profusion of hair, paeem, 

gunas’ the three ‘ qualities’ of the 
prakris, namely, the sativa, the rajas 
and the tomas, pasnm 

Govimda: a name of Krepa , literally it 
means the finder or protector of cows, 
pam 


Cintra a wrestler of Kamsa he was 
killed by Krsna, 3 

odndrdyona an expistory ceremony, 
see 120 n 

Carvikas, materialista, 400 n 

esttigrya — one-pointedness of the mind, 
478 n 

Celttina an army obief on the Pindava 
side he belonged to the Vreni clan 
of Kren, 6 

cet if, 245 n. 


Jana the fifth of the seven upper 
worlds, where the sons of Brahmi 
and deified mortals reside, 214 n. 

Janaka a famous king of Mithilà who 
figures in the Upanspads as interested 
10 the problems of religion and philo- 
sophy, 82, 10] n 

janmikhya-barma-phala-pradarh giving 
the resulte of karma known as birth, 
470 

Jandrdana a name of Krsna it means 
the destroyer, pasam 

jape-yy ia: meditation accompanied by 
the inaudible muttering of a prayer- 
formula and regarded as an act of 
worship, 419 n 

Jayatirtha: the author of a subeommen- 
tary on Sri Madhva's commentary on 
the Gita, passim. 

Jayadretha: the husband of Duryo- 
dbana's sister, Dubohals bo played a 
leading part in the treacherous killing 
of Abhimanyu and was killed by 
Arjona, 294 n. 
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Jahmavi daughter of Jahnu. The word | 
stands for the Gengá, as she was 
swallowed by the sage Jahnu and 
then let out through his oars, 270 

nam one who seeks knowledge, 159 n. 

Jyüüebdiskarana the first section of the 
Vedéuta-Siitras, dealing with the desire 
to know (the Brahman), 383 n 

Jiva. the individual self, 24 n. 

jivanmukia one who, acoording to tho 
teachings of Sri Sankara, has realised 
non dualism and become emancipated | 
even while being alive, 161 n 

Jeties 2nd person singular of the pen 
phrastic future of ‘fi’, to conquer 
294 n 

Jesya 2nd person singular of the 
ample future of ‘p’, to conquer, 
204 n 

Jamas followors of Jina Vardhamiina, 
a contemporary of the Buddha, in 
religion and philosophy, 400 n 

Jyotwtoma ७ soma sacrifice, 234, 436, 
443 

j ütábàram of the form of what 18 
known, 354 n 

yrdna-yajna tho sacrifice of knowledge, 
236 n 

Jeyarh that which 18 to be known, 
340 n, 3431 


tatpuruga a class of compounds m 
which the last member is important 


and preserves ots original character 
while being qualified by the first 
member, the word, itself meaning ‘his 
servant being an example, 271 n. 
ianu body, form, manifestation, 194 n 
fanmatras the subtle bases of the 


i 
i 


ship of that form of the deity, 194 n. 
tasySh rådhanarh. her worship, 194 n. 


in 


Takgaka a mythological snake, 283 

hma: a disease of the evo in which 
objects appear double or multiple, 
23,23 n 

taka a mark on the forehead between 
the eyebrows mado with ooloured 
earths, sandal paste or unguente as an 
ornament and a sign of auspiciousness, 
286 

irwri an expiatory ceremony, 476. 

tena tho instrumental singular of tho 
third personal pronoun, tad, in mascu 
line or neuter, meaning ' by or with it 
or him ’, 422 n 

tayasa a variety of the ahankir, 
338 n 

tyat undifferentiated primary matter 
which 1s capable of undergoing trans 
formations at all timos, 328 

T'reià the second of the four yugaa, the 
atlvor age, 106, 214 n 


daréanarh seeing, vision, 339 n 

{nt a daughter of Dakza, wife of 
Kaiyapa and the mother of Asuras, 
270 

Duryodhana cousin of tho Pándava« and 
their enemy, pasam 

Devaki mother of Krsna, 303 n 

Devadatta namo of Arjuna's conch, 7, 8, 
a name used in Banskrit to indicat 
some one, 380 

Drupada: King of P&hohála and father 
of Draupadi, 6, 7. 

Drona preceptor of the Pindavas in 
archery and one of the commander of 
Duryodhana's army, 6, 8, 9, 16, 290, 
293. 

Draupadi the wife of the Pandavas, 6, 7 

Dvápara the third yuga or tho bronze 
age, 214 n 


Dania dualiam , the school of Peddnia 
expounded by Sei Midhvs where the 
universe is analysed into God, a 
plurality of selves and innumerable 
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particles of matter, with fundamental 
differences among the different catego- 
ries and among members of each 
category, pasevm. 

Dhanañjaya Arjuna as the conqueror of 
wealth, passim 

Dharma-ihstras authoritative works dea 
ling with duties and rituals, 409 

Dhriarüsira uncle of the Pandavas and 
the father of Duryodhana, passim 

Dhrgjaketu King of Ohedi and son of 
Sigupala , his sister married Nakula, 
6 

Dhrgladyumna brother of Draupadi and 
the oommander-in-chief of the Pápdava 
army, 7 

Dhenuka a demon killed by Krspa, 3 

Dhawm /a preceptor of the Pandavas, 
26) n 


Nakula the fourth of the Pipjavs 
brothers, 7 

Nüihamum the grandfather of Sri 
Yümuns and the first modern teachor 
of Vissgfadvana, 108 n 

Narada a divine sage, 102, 172 n, 
256 n , 269, 260, 269 

Nürüyanà a name of God, paenm 

Nérayandrya a commentator on the 
Gia, 105 n, 290 n 

nsmeges twinklings of the eye, regarded 
as unite of time, 104 

\svartakinupapatts ‘the inconsistency in 
relation to the remover (of avdyi’ 
one of the seven objections to Advasia 
formulated by Sri Rámáünuja under 
8. B (I I 1), 3289 

Nayüysba. relating to the Nydya system 
of philosophy, 35 n 


qaiica.mahd.yaynih five great sacrifices 
or important acte of worship in Man 
(III. 60-71), they are described as 
connected severally with the Vedas, the 
gods, the manes, men and all created 
beings, 72 n 
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parcasind) the five things in a house by 
which animal life may be accidentally 
destroyed—the fire-place, the slab on 
which condimente are ground, the 
broom, the pestly and mortar and the 
waterpot, 77 n 

Patañjal the founder of the Yoga 
system and the author of the Yogasit- 
ras, passm, author of an extensive 
commentary on Panini, 206 n 

para-diorma the duty of another, 
94 n 

| Parantapa the tormentor of enemies, 

| 

| 


। 
। 
| 


Arjuna ıs sometimes addressed thus, 
pasnm 
paraamaspada word to, or for another, 
a form of the verb used with reference 
to actions for the benefit of others 
than the agent, 373 n, 381 n, 
467 n 
Pardtmasu sami mats! an equal mind in 
regard to other aouls, 162 n 
! Pardéara author of V P, and father of 
| Vyisa, pastim 
| Pariéara Bhatia author of a commen- 
tary on " The Prayer of a Thousand 
Names," 424 n 
pauvres an expiatory ceremony, 476 
| Páhcayamya Name of  Krena's conch 
7,8 
| Püficarütra a system of Vaishnava wor 
ship and philosophy, 248 n 
Pátüla the nethermost of the seven 
nether worlds, 282 
Pandavas sons of 78000, pasam 
Pümdw father of Arjuna and brother of 
Dhriarügtra, 3, 4, 6, 7, 8, 9, 84 
Partha Arjuna as the son of Prthi, 


cosmological speculation they are 
said to deal with five topica—evolution 
of primordial matter, creation of form, 
possessing conscious and unconscious 
beings, the genealogy of the gods, elo., 
the periods of time called mancanteras 
and the history of dynastios of kings 
32, 323 


| pasm 

| purapde works of legendary history and 
| 

| 
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Puruji brother of Kunti, 6 

purwargsbha bull among men’, 
epithet of Arjuna, 26 n. 

Puruga-cydghra. tiger among men, 
epithet of Arjuna, 430, 475 


an 


an 


Pulastya, Pulaha mmd- born sons of | 


Brahma, included among the Prajé- 
patis and the seven sages, 255 n 
Pitand a demoness killed by Krsna, 


8 
Prthé mother of Arjuna, pasen 
Paundra an enemy of Krena, 7 
Pragdpatss lords of created beings’, 


first created by Brahmi to help in the 
work of creation, passim 


Prabkabara a commentator on the 
Purvammimad, 400 n 

Pralamba a demon killed by Balaráms, 
Krena’s brother, 3 

Practhana a king of Püfoála in C'h 
Up , 203 n 

Prétassavana a morning libation of 
soma, accompanied with ten ceremonial 
observances, 24 n 


Bahuvrih an attmbutive compound, in 
which the last momber loses its 
independence as well as its orginal 
grammatical character and serves only 


to qualify another, the word itself. 


meaning ‘ possessing much rice’, pro 
viding an example, 157 n, 224 n, 
271n,478n 

Badanküérama ७ 
Himalayas sacred 
261 n 

buddh-yoga association with a state or 
disposition of mind, or a state of mind 
conducive to union with the Lord, 
268 n , 469 

Brhatseómas a famous song of the 
Süma-seda in the brhati metre Soe 
Tast Sam (VII I I 4) about its 
greatness, 272 

Brhespat the preceptor and priest of 
the gods, 268 

Bodhayantah those who teach, 257 n 


shrine on 
to Niérdyana, 


the 
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Bauddhas Buddhista, 400 n 
brahmacdn-vraia the vow of oelibaoy, 
156 n 
Bharata the emperor from whom P&pdju 
, and Dhrtarbstra were descended, 9, 
97 (Jada) see Adi Bharata, 333 n. 
| Bharatasatiama Arjuna as the best of 
, the descendante of Bharata, 429, 
430 
' Bharatargabha the bull among the des 
cendants of Bharata, that is, Arjuna, 
188, 189, 353, 307, 475 
BMrata Arjuna as a descendant of 
Bharata, 18, 25, 29, 36, 87, 85 
| Bharataéregia the best among the dee 
| cendants of Bharata, 417 
' bMàsya the commentary (of Sri Rimi 
! moja on the Gia), 20 n ,241 n, 473 m 
Bhüskara a philosopher who held that 
the Brahman is both different and 
non different from the individual self, 
m 
Bhima the sevond among the P&ndava 
brothers, 7, h n 
Bhigma grand uncle of Arjuna and 
Duryodhana and commander in chief 
of Duryodhana's army, pasmm 
bhuvarloka the second of the «even upper 
worlds, 214 n , 392 n 
lhutamahesvara God aa the great lord of 
all beings, 355 n 
i bhuloka the earth, 392 n 
Bhrgu one of the ten prajdpatss created 
| by the first Manu, one of the seven 
great sages, 255, 268, 436 
Bhedibheda a system of philosophy 
wherein the Brahman is held to be 
both different and non different from 
the individual self, 340 n 


' 


Makara ७ kind of sea monster, 270 

Manpugpoka Sahadeva's conch, 7 

Madhur’ & city near modem Delhi 
where Kreps was born, 261 

| Madhustdana Kroņa as an moarns- 
tion of the Lord who slew the demon 

, Madhu, paenm 
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Madhwa the grout oxponent of the 
Dvaita school of Vedanta, passim 

manana reflection over the teaching 
heard (on the Lord and the self) with 
a view to fix it in tho mind, 66 n. 

manas the mind, particularly the faculty 
of attention, 97, 08, 267, 330, 489 n 

mana / prinendnya kriyth tho activities 
of the mind, the vital airs and the 
senses, 452 n 

Manu ono of the fourteen progenitors of 
living beings and rulers of the univorse 
during a kalpa, pasem the seventh 
Manu who is the son of the sun-god 


and ruling at the present time, 100, | 


101 

mantra ७ formula sacred to God in a 
particular form or to any god, a 
prayer or hymn addressed to a deity 
and revealed to sour, 205 n 

man- may / those whose thoughts are 
largely conoerned with Me, 107 n 

manvantara ७ Manu's period, equal to 
the fourteenth part of a kalpa, 100, 
214 n. 

Marics a prajapat! and u grout sago 
255 n., 268, the ohief of the gods 
called Muruta, 266 

Moruts gods of winds and storms, 2७, 
279. 

Maharloka tho fourth of the seven upper 
worlds, 214 n 

maharms great sages, 250 n 

Mahéstddhanta, ' tho great oonclugion ' 
which establishes |: swfddvaia after 
meeting the objections of Advaita in 
8 B (I 1.1), 3237 

mütrüspar à} contacts with the mätrüs, 
213 

Madhava Kren as the desoondant or 
Madhu or as the Lord of Ma (or 
Lakgmi), 7, 13 

Margasiraa lit that which is connocted 
with the constellation “rgadirsa or 
the Onon: the month (December 
January) during which the full moon 
takes place m the constellation 
Mrgacires, 272 
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, màlübóra lit maker of garlands 4 
garland-marker for Kamsa and a 
,  devotee of Krsna, 3. 
muka one who is liberated, 117 n 
one who has attained salvation, 
344 n 
mukha The usua] meaning 1» mouth 
here used in the sense of the means, 
123 n 
| Muspka ono of  Kamsa's wrestlera 
killed by Krsna, 3 
! mulüria a measure of time oqual to a 
| thirtieth part of a day or 48 minutes, 
272 
Mrtyu the god of death or a mimon of 


। hw 272, 272 n thc — prakrh, 
326 
| Medhà lit Intelligent the goddess 


presiding over intelligence, regardod 
as a consort of God, 272 steady 
meditation, 66 
, Meru: a mythical golden mountain, 192, 
1273 n, 212 n 268, 288 n 
| Mattreya the disciple to whom Parddara 
| expounds V P, 11) 
| moksa final reloaso or salvation of the 
individua! self, passim 
| Moksa.dharma a section of M B (XI), 
। dealing with the means for attaining 
"final release, 242 


i 

| } ajurveda the seoond of the four Vedas 

222, 235, 237, 267, 284 n. 

| } aj adatta a name used to indicate any 
person, 380 

| yatinan of those who are striving, of 

| those who sre 8800108, 145 n 

yat lat that which, 159 n 

| yatra where, 159 n 

| vadera Sanlhyab pasyans even that 

। which the Sänkhyns see, 131 n. 

| Yádaa  Krena as a descendant of 

Yadu, 298, 299 

' Yddavaprabisa a philosopher who holds 

। the soul to be both different and noa- 

। diffeent from the Brakman, 


passim. 
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yugas. epochs of the world, consisting of 
the Krta, the Treia, the Dvipara and 
the Kals, aggregating in all to 4,320,000 
years, pasen 

Pudhàmanyw a Püfchala chief in ihe 
Pápdava army, 6 

Yudhgimra the eldest brothor of 
Aryuna, 7, 8, 85 

Yuyudhina otherwise known as Sátyaki, 
a friend and kinsman of Krepa and 
a leader of the Pindava army, 6, 

Yogsnàm as compared with those who 
practise yoga, 172 

yogaskigram one pointed on the vision 
of the self, 155 n 


Rahan ata 
154 n 

rajas, rajoguna that ' quality’ of the 
prakris which marks its highly active 
condition full of aggressive energy, 
passim 

Rakpasas domons, evil spinta, 186, 23], 
231 ० , 241 

rājasa characterised by the rajas, 336 n 

rijasiiya & great sacrifice, performed at 
the voronation of an emperor, by 
himself and his tributary kings, 103 n 

Rama an incarnation of God, His 
exploits are oelebratod in Ram, 
270 

Rudra Siva the destroyer in the Hindu 
Tnmty, 178 n,i—s the eleven 
forms of Siva, 268, 279 

Rudra Sávarna the twelfth Manu, 255 n 

Rawaia the fifth Manu, 265 n 

Rocea the second Manu, 255 n 


staying in a solitary spot 


Laghwnddhà "ia the small conclusion ' 
in which Sn Ráümánuja establishes 
that bhakti is the means io final 
release in S B (Iı 1),449n, 473 n 

Laab: the capital of the island kingdom 
of Rávaga which was set ablaze by 
Hanömat, as described in Ram (V), 
10. 


| 
| 
| 
| 
। 
| 
| 
१ 
| 
| 


| 
| 
| 
| 
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laya dissolution, abeorption, 203 u 


Lokicirya a famous teacher of South 
Indian  Vaispavism (18th century) 
whose worka constitute the basic texts 
for the Southern School among the 
followers of Sri Rámünuja, 218 n 


J ajra the weapon of Indra made of 
thunder-bolt, 260 

Varavara Muns a celebrated teachér of 
the Southern School of Sri Rüámünuja's 
followers who flourished in the 14th 
15th centuries, 218 1) 

Varuna the god of the waters, 260, 
one of the twelve Adityas, 207 n 

Vans a prajüpas and ono of the 
seven great sages, 265 n 

Vasudeva father of Arena, 84, 102 

Vasus a group of eight gods, 208, 
219 

Vàk the goddess prosiding over elo 
quence, regarded as a consort of the 
Lord, 272 

Vakyakdra Tanka, an ancient toa her of 
Vedanta and author of twikyas or 
rules of interpretation, 449 n 

Varaspats Miéra a philosophical writer 
of the 9th century, 28 n 

] dtealya motherly affection and soho 
tude, 174 n 

Vateya Varada œ great teacher of 
Vesseifádvasa of the 13th contury, 
441 n 

Vayu 
37% 

Vdeava Indra, 267 

Vasuls king of snakes, 269, 283 

Vasudeva Krena as the son of Vasu- 
deva or as one who pervades tho 
universe, passim 

Vikarsa a brother of Duryodhana, 6 

vijtátmanàóm to those who have attained 
self conquest, 145 n 

Vsala one of the seven nether worlds, 
282 

esdalátmanám to those who have known 
the Self, 145 n 


the wind god, 196, 297, 208, 
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Vidura a step brother of Dhrtarüstre, 
170 n 

vidya’ form of meditation, with devotion, 
on the Brahman, 208, 217. 

vedyd-vinaya-sampanna one well en- 
dowed with learning and humility, 
140 n 

wdodn one who bas knowledge, 82 n 

mdh what is enjoined, somptural man 
date, 239 n , 408 

Vaid the mother of Garuda, 270 

Vsnàyaka (aneés, the son of Siva, as 
tho remover (of obstacles), 240 n 

vimuchyale gots liberated, 154 n 

| åta king of Matsya (m modern 
Rajasthan in and around Jaipur), 
his daughter married Abhimanyu, 
6,7 

Vedate ontern, 407 n 

mant 3rd person indicative plural of 
ova, to enter, 290 n 


Veisstidvata tho school of Vedanta 
expounded by Sri Rámünuja see, 
Introduction, 90 n 

maspyate oxoels, 154 n 


Vedravas the son of Pulastva and tho 
father of Kubera and Ravana, the 
Riksass king of Lank&, 268 

»rarüta the form (of the Lord) as the 
universe, 307 n 

% a group of 10 (or 12) gods, who 
are specially worshipped at rituals 
making offerings to the manes, 288 

Vebvasyo orefiram Him who 1s the 
creator of the universe, 75 n 

rivtimadnam parüyanam Him who is the 
soul of all and the supreme abode, 
76 n 

Vinu ht Ho who pervades (ever. 
thing), ७ name of God, 52 n, 58 
104 n, 266 

Ficus tho author of a commen 
tary on V P, 252 n 

Frene tho descendants of Vrem, 
who was himself a descendant of 
Yadu Krsns belonged to this olan, 
278 

eria, ertt! conduct, behaviour, 370 n 
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Veddnia lit, the end or the aim of the 
Vedas, the philosophical part of the 
scriptural texts, or individual texte 
thereof, passum 

Vedàmia Deka (1268-1368) a great 
teacher of Vobspfidvasta he 1s the 
leader of the Northern Schoo! among 
the followers of Sri Rámünuja and the 
author of many works including T C 
218n,441n 

vatkinnka a variety of ahankara 336 n 

Var yas the caste of farmers and mer 
chants, passim 

Vawtmavas the worshippers of Vigpu 
100 

nut vüngra the fire 

an expisatory rite, 387 n 

| erütapaty an expiatory rite 

Vydea ७ great sage, reputed to be the 

। editor of the Vedas, the author of 

। M B the Vedinta-Sutras, eto, pasm 


of digestion, 


| ukaja literally, à cart, a demon who 

' eame in the form of a cart to kill the 

infant Krena and was broken into 

bite by Him, 3 

| wakyam oapable of being done, 132 n 

! sakyarn vdtah The breeses can be drunk 
with the help of joined hands, 132 n 

Satkara an epithet of Siva, 268 

ma control of the mind, 254 n 
control of the senses 457 (Śri Rima 
nuja appears to think that sama and 
dama oan be interchangeably used ) 

Sambara an Asura follower of Hiranya 
kaégipu, tho father of Prahläda, 186 n 
187 n 

Sáriraka-autras the Vedásntasütras, 334 

sdsiras authoritative religious works 


! 


pastum 
Sikla a son of Drupada, born a 
girl, he later underwent & obange of 
80x, 7 
| Swa the Divine Destroyer, regarded as 
one of the three members of the Hindu 
Trmity, the sect of Costas consider 
Siva to be God, while Vospnavas 
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accord that honour to Visnu, 40 n, 


288, 324 n 

पिनक King of Chedi, a kinsman and 
enemy of Krsna, 303 

Sukra the preceptor of the Asuras, 


278 

abya a leader of the Pápdava army, 
6 

Sawnaka a sage who figures in Mund 
Up , 2847 

‘ravana bearing (the exposition of the 
scriptures), 66 n 

Sri See Note 2, 1 173 n, 180 n , 201, 
272, 307, 464 n , 

Sridhara a commentator on B P the 
(ind and other works from the point 
of view of Adva, 226 n , 262 n 

Srutss the revealed Vedas, passim 

Éresta a distinguished man, 82 

Avetaketu a young student to whom 18 
taught the famous teaching, ° That 
thou art , in Chand Up , 327 

sampramafah those that have entered, 
380 n 

sarhedra the cyole of repeated births and 
deaths, passim 

Sa-kdrandns along with those (rituals) 
which confer fitness, 3100 

Sanjaya Dhrtaristra's charioteer, 
friend and counsellor, pasem 

sat-kiirya vida the theory that the 
effect ıs existent (in the cause), 28 n 

sativa that quality of the prakrts whioh 
marks balanced motion and a oalm 


mind receptive of knowledge, passim 
saliva mara one who is imbued 
with the sativa, 435 n 


Satya the highest of the seven upper 
worlds, Brahma the Creator 18 said to 


reside there, 214 n 
Sanatkumara one of the four mind born 
sons of Brahmå the Creator, 172 n 
Sananda a mind born son of Brahmé, 
252 n 
samah equal, equable, 
162 
sarva-karma-phala-tyiga renunciation of 
the fruits of all works, 313 n 


the same, 


t 


| 
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Sarvatah everywhere, 284 n 

Sarvesvara the lord of all beings, 75 n 

sahayajidsh them who have «sorifices 
associated with them, 74 n 

naka nan along with sacrifices 
74 n 

Sdiyaks See Yuyudhána, 7 

Sddhyas a class of gods, sometimes said 
to belong to the Bhuvarloka, 288 

Kama, Sama veda the third veda consis 
ting of hymna meant to be sung 
particularly at sacrifices whore the juice 
of the soma plant is used, pam 

^üvarnas was epitheta of certain Manus 
from the eighth, probably based ou 
Bàvarpà being the mother of the 
eighth Manu or of all of them, 255 

&iddhas succesful yogina, 269 , n olass of 
nomidivine beings with wonderful 
powers, 261, 286-48, 295 


Sugosa — pleasant sounding = Nakula’s 
conch, 7 
Suala one of the nether worlds 


282 

Sudaríana the discus of Vignu, 186 

mudurücára^ one of exoeedingly wiokod 
conduct, 245 n 

Subhadra mater of Krana and wife of 
Arjuna, 0, 7 

Sev bhaktsrupdateh Sorvice is devotion, 
worship, 173 n 

Somadatia a leader of Duryodhana » 
army, 6 

Skanda the son of Siva and the genera 
181010 of the gods, 208 

athstaprayna one who 14 of steady 
understanding, 67 n 

sthiram firm (neuter) , — al, firm (maacu 
line), 156 n 

Smrnis sacred texte other than the 
Vedas and of secondary authority, 
pasnm 

amri-sanlånarh ७ succession of memo 
nes, continued remembrance, 473 n 

svadharma one's own duty or discipline, 
947 , 461 n 

Aeorga a celestial world of enjoymente 
ruled by Indra, pam 
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svarloka the world of the gods, 392 n 

Selyambhuva the offspring of the Self 
Existent’, an epithet of the first 
Manu who was the first man created by 
Brahmé the Creator, 255 n 


Hanümat minister to Sugriva, the king 
of monkeys in Rim, searching for Sita 
the wife of Rims, abducted by 
Rävaņa, he enters Lanka, where he 
seizes an opportunity to set 10 ablaze , 
ho acts as the flag on Arjuna's chariot, 
9, 9 n 
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Han a name of God, and hence of 
Krsna, 168 n, 260, 280, 481. 

harya an offering or oblation to the 
gods as distinguished from one to the 
manes, 242 n 

Ihtari that which 18 conducive to one's 
welfare, 473 n 

Màn (aco pl) things conducive to one's 
good, 194 n 

Midn indeed, them, 194 n 

Hisikeía Krona as the lord of the 
sonses or as one full of bliss, sovereignty 
and energy, passum 

hrayaty rejoices, 466 n 
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अकीति चापि 
अक्षर ब्रह्म 
अक्षराणामका 
असिर्ज्योति 
अच्छेद्योऽयम्‌ 
अजोऽपि 
अज्ञश्राश्रह 
अत्र शूरा 

अथ केन 

अथ चित्त 

अथ चेत्त्वमिम 
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अधघश्रोघ्वं 
अधिभूत क्षरो 
अधियज्ञ. कथ 
अधिष्ठान तथा 
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अपर्याप्त 
अपाने जुह्वति 
अपि चेत्सुदुरा 
अपिचेदसि 
अप्रकाशो 


अफलाकाइक्षिभि 


अभय सत्त्व 
अभिसधाय 
अभ्यासयोग 
अभ्यासेऽप्य 
अमानित्व 
अमी सर्वे 
अमी हि त्वा 
अयति 
अयनेषु च 
अयुक्त प्राकृत 
अवजानन्ति 
अवाच्यवादाश्च 
अविनादि तु 
अविभक्त च 
अव्यक्त व्यक्ति 
अव्यक्तादीनि 
HEA TAHT 
अब्यक्तोऽक्षर 
अव्य क्तोऽय 
अशास्त्रविहित 
अशोच्यानन्व 
अश्रद्दधाना 
अश्रद्धया gu 
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1 10 ० । अश्वत्थस्सवं 
१ २१ 120 | असयतात्मना 
१ 30 245 | असशय 

4 36 125 असत्तबुद्धि 
14 13 367 | असक्तिरनभि 
17 11 417 | असत्यमप्रतिष्ठ 
16 1 395 असौ मया 
17 12 417 | अस्माक तु 
8 8 207 | अहकार बल 
12 10 312 N बल 
13 7 337 अह क्रतुरह 
11 20 200 | अह वैश्वानरो 
11 21 287 | अह सर्व॑स्य 
6 37 167 अह हि सर्व 
1 11 5 | अहमात्मा 
18 28 448 | अहिसा सत्य 
१ 11 230 | अहिसा समता 
2 3७ १1 | अहो बत 

2 17 28) आख्याहि मे 
13 16 344 | आचार्या पितर 
7 24 195 | आढथयोऽभिजन 
2 28 36 | आत्मसभाविता 
8 18 213 | आत्मौपम्येन 
8 21 215 | आदित्यानामह 
2 25 34 | आपूर्यमाणम्‌ 
17 5 413 | आब्रह्मभुवना 
2 1! 19 | आयुस्सत्त्व 

१ 3 224 आयुधानामह 
17 28 425 आरुरुक्षोर्मुने 
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आवत ज्ञानमेतेन 
आशापाशशतै 
आश्चर्यवत्पश्यति 
आसुरी 
आहारस्त्वपि 
आहुस्त्वाम्‌ 
इच्छा gU 
इच्छाद्वेषसमु 
इति क्षेत्र 

इति गुह्यतम 
इति ते ज्ञानम्‌ 
इत्यजुंन 

इत्यह वासु 

इद MATT 
इद तु ते गुह्य 
इद ते नातप 
इद शरीर 
इदमद्य मया 
इन्द्रियस्येन्द्रिय 
इन्द्रियाणा हि 
इन्द्रियाणि परा 
इन्द्रियाणि मनो 
इन्द्रियार्थषु 

इम विवस्वते 
इष्टान्‌ भोगान्‌ 
इहैकस्थ जग 
इहैव तेजित 
ईश्वर सर्वं 
उच्चेइश्रवसमश्वा 
उत्क्रामन्त 
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No No No. "3 
96 उत्तम 1,153), 17१3१९ 
403 उत्सन्नकुलधर्मा 144 12 
37 । उत्सीदेयुरिमे 3 24 84 
407 उदारास्सवं एवैते 7 18 190 
114 | उदासीनवदासीनो 14 2१ 373 
259 | उद्धरेदात्मना 6 5 1१1 
१35 उपद्रष्टाऽनुमन्ता 13 22 350 
197 । ऊर्ध्वं गच्छन्ति 14 1४ 370 
M6 | ऊध्वमूलमध 5 ] 377 
39+ Wafer 13 4 m 
472 एतच्छुत्वा वचन 11 n» 2१६ 
302 एतद्योनीनि भूता 7 ७ ui 
480 ' एत मे सशय 6 30 167 
359 | एता दृष्टिमवष्टम्य lo १ 40 
223 एता विभूति I0 7 25b 
476 एतान्न हन्तु F ३१ |] 
319 | एतान्यपि तु m ७ 43 
403 एतेविमुक्त % 22 408 
93 एव ज्ञात्वा + 15 112 
61 एव युञ्जन्‌ 6 28 16 
98 एवसततयुक्ता 02 । 300 
१6 | एवमुक्त्वा ततो 1! १ 280 
338 | एवमुकत्वाऽ्जुन | 47 12 
100 एवमुक्त्वा हषी 2 १ 17 
76 एवमुक्तो हृषी | 4 9 
279 एवमतद्यथाळत्य 11 3 27 
140 एव परम्पराप्रात 4 2 101 
470 एव प्रवतित चक्र 3 16 78 
269 ' एव बहुविधा यज्ञा + 32 122 
385 | एव बुद्धे पर 3 43 ११ 
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No 
एषा तेऽभिहिता 2 
एषा ब्राह्मी स्थिति 2 
ओमित्येकाक्षर 8 
ओ तत्सदिति 17 
कच्चिदेतच्छुत 18 
कच्यचिश्नोभय 6 
कट्वम्ल 17 
कथ न ज्ञेय ] 
कथ भीष्ममह 2 
कथ विद्यामह 10 
कमज बुद्धियुक्ता 2 
कर्मेणस्सुकृत 14 
कर्मणेव हि 3 
am ह्यपि 4 
कमेण्यकर्म 4 
कर्मण्येबाधि 2 
कमें ब्रह्मोद्धव 9 
कर्मेन्द्रियाणि 9 
कर्शयन्त. 17 
कवि पुराणमनु ४ 
कस्माच्च 1] 
काङ्क्षन्त. 4 
काम एष 3 
कामक्रोधवियु 5 
काममाश्रि 16 
कामात्मान २ 
कामैस्तेस्तै 7 
काम्याना 18 
कायेन मनसा 5 


No 
39 


No 

42 | कार्पण्यदोषो 
63 , कार्यकारण 
209 | कार्यमित्येव 
422 | कालोऽस्मि 
478 | काश्यश्च परमे 
167 | कि कर्म 

416 | कि TORT 
1] | कि पुनर्ब्राह्मणा 
ig | किरीटिन गदिन 
263 | किंरीटिन afer 
52 | कुतस्त्वा 
कुलक्षये प्रणइयन्ति 
कृपया परया 
कृषिगोरक्ष्य 
कलिङ्ग 
क्रोधाद्भवति 
क्लेशोऽधिकतर 
FA मास्म 
71 fag भवति 
क्षेत्रक्षेत्रज्ञयोरेव 
क्षेत्रज्ञ चापि 
295 | गतस ङ्गस्य 
109 | गतिर्भर्ता 

35 | गाण्डीव aaa 
145 | गामाविइय 
402 | गुणानेतान 
46 | गुरूनहत्वा 
193 | चन्चल हि 
428 | चतुविधा भजन्ते 
135 | चातुवंण्य 
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चिन्तामपरिमेया 
चेतसा सर्व 
जन्म कमें च 
जरामरणमो 
जातस्य हि 
जितात्मनः 
ज्ञान कमं च 
ज्ञान ज्ञेय 
ज्ञान Ag 
ज्ञानयज्ञेन 
ज्ञानविज्ञान 
ज्ञानेन तु 

ज्ञेय यत्तत्प्रव 
ANN 
ज्यायसी 
ज्योतिषामपि 
त तथा कृपया 
त विद्याद्दुख 
तच्च सस्मृत्य 
तत पद 

तत शङ्काश्च 
ततः श्वत हये 
ततस्स विस्म 
तत्क्षेत्र यच्च 
fad 

तत्र त बुद्धि 
तत्र सत्त्व 
तत्रापश्य 
तत्रैकस्थं जगत्‌ 
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198 
35 
152 
443 
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178 
233 
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तत्रैकाग्र मन 
तत्रेव सति 
तदित्यनभि 
तद्बुद्धयस्त 
तद्विद्धि प्रणि 
तपस्विभ्यो 
तपाम्यहमह 
तमस्त्वज्ञानज 


तमुवाच हृषीकेश 


तमेव शरण 
तस्माच्छास्त्र 


तस्मात्त्वमिन्द्रि 
तस्मात्त्वमुत्तिष्ठ 


तस्मात्प्रणम्य 
तस्मात्सर्वेषु 
तस्मादज्ञान 
तस्मादसक्त 
तस्मादोमि 
तस्माद्यस्य 
तस्मान्नार्हा 
तस्य सजनयन्‌ 
तानह दिषत, 
तानि सर्वाणि 
तुल्यनिन्दा 
तेज क्षमा 

ते त भुक्त्वा 
तेषा ज्ञानी 
तेषा सतत 
तेषामह समु 
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तेषामेवानु 
त्यक्त्वा कमं 
त्याज्य दोष 
त्रिभिर्गुणमये 
त्रिविध नरक 
त्रिविधा भव 
रैगुण्यविषया 
त्रैविद्या मा 
त्वमक्षर 
त्वमादिदेव 
दष्ट्राकरालानि 
दण्डो दमय 
दम्भो दर्पो 
दातव्यमिति 
दिवि qå 
दिव्यमाल्य 
दु खमित्येव 
दु खेष्वनुद्विय़ 


दूरेण ह्यवर कमे 


दुपदो द्रौ 
दुष्ट्वा तु पाण्ड 
दुष्ट्वेद भानुष 
दृष्ट्वेम स्वजन 
देवद्धिज 

देवान्‌ भावय 
देहिनोऽस्मिन्‌ 
देही नित्य 
दैवमेवापरे यज्ञ 


देबी सपद्विमो 
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No 

218 | दैवी ह्येषा 
115 दोषरेते कुल 
429 | द्यावापृथि 
185 | चूत छल 
407 | द्रव्ययज्ञा 

४11 | द्रोण च भीष्म 
48 | द्वाविमौ 

237 | at भूतसगौ 
284 | धर्मक्षेत्रे 

295 ' धूमेनाव्रियते 

289 | धूमो रात्रि 
273 धृत्या यया 
398 , घृष्टकेतुश्चेकि 
421 | ध्यानेनात्मनि 


281 | ध्यायतो विषयान्‌ 


281 | न कतृत्व 
433 न कर्मेणा 
55 f काइक्ष 
51 | न च तस्मा 
5 ने च मत्स्थानि 
4 f चमा तानि 
303 न चेतद्विद्म 
10 ¦ न जायते 
418 | न तदस्ति 
75 J तद्भासयते 
24 ' न तु मा शक्ष्य 
37 न त्वेवाहं 
118 | न द्वेष्टधकुशल 
398 ! न प्रहृष्येत्प्रि 
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न बुद्धिभेद 
नभस्स्पृश 

नम पुरस्ता 

न मा कर्माणि 
न मा दु ष्कृतिनो 
न मे पार्थास्ति 
न मे विदु 

न रूपमस्येह 

न वेदयज्ञ 

नष्टो मोह 

न हि कश्चित्‌ 

न हि ज्ञानेन 
न हि देहभृता 
न हि प्रपश्यामि 
नात्यशनतस्तु 
नादत्ते कस्यचित्‌ 
नान्तोऽस्ति 
नान्य गुणेभ्य 
नासतो विद्यते 
नास्ति बुद्धि 
नाह प्रकाश 
नाह वेदैर्न 
निमित्तानि 
नियत कुरु 
नियत सङ्ग 
नियतस्य तु 
निराशीयंत 
निर्मानमोहा 


निश्चय शृणु 
B.G.—17 
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288 
297 
110 
188 

83 
250 
379 
301 
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85 | निहत्य धातं 
नेहाभिक्रम 


नेते सृती 

नेन छिन्दन्ति 
नेव किश्चित्करो 
नेव तस्य कृतेन 
प्चैतानि 

पत्र पुष्प 

पर ब्रह्म पर 
पर भूय 
परस्तस्मात्तु भावो 
परित्राणाय 
पवन पवता 
पश्य मे 
पश्यादित्यान्‌ 
पश्यामि देवा 
पझ्येता पाण्डु 
q N 

पार्थ नैवेह 
पिताऽसि 
पिताऽह 

पुण्यो गन्ध 
पुरुष प्रकृतिस्थो 
पुरुषम्स पर 
पुरोधसा 
ूर्वाम्यासेन 
पृथक्त्वेन 
प्रकाश च 
प्रकृति पुरुष 
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प्रकृति स्वा 
प्रकृते. क्रियमा 
प्रकृ dup 
प्रकृ त्येव 
प्रजहाति 
प्रयत्नाद्चत 
प्रयाणकाले 
प्रलपन्बिसृ 
प्रवृत्त च 
प्रवृत्ति च 
प्रशान्तमनस 
प्रशान्तात्मा 
प्रसादे सवं 
रह्मा दश्चास्मि 
प्राप्य पुण्य 
बन्धुरात्मा 
बल बल 
बहिरन्तश्च 
बहूना जन्मना 
बहुनि मे 
arnari 
बीजमा 
बुद्धियुक्तो 
बुद्धिर्जान 
बुद्धे्भद 


gaur विशुद्धधा 


बृहत्साम 
ब्रह्माणो हि 
बरह्मण्याधाय 
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ब्रह्मभूत. 
TOTS 
ब्राहाणक्षत्रिय 
भक्त्या त्वन 
भक्त्या मा 
भयाद्रणा 
अवान्भीषम 
भवाप्ययौ 
भीष्मद्रोण 
भूतग्रामस्स 
भूमिरापो 
भूय एव 
भोक्तार यज्ञ 


270 | sisi 


169 
151 
183 
344 
19] 
103 
142 
183 


मच्चितस्सवं 
मच्चित्ता 
मत्कर्मकृत्‌ 
मत्त पर 
मदनुग्रहाय 
मनप्रसाद 
मनुष्याणाम्‌ 
मन्मना भव 
मन्मना भव 
मन्यसे यदि 
मम योनि 
ममेवाशो 
मया तत 
मयाऽध्यक्षेण 
मया प्रसन्नेन 
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54 


10 
47 
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मयि चानन्य 
मयि सर्वाणि 
मय्यावेश्य 
मय्यासक्तमना 
मय्येव मन 
महषयः 
महर्षीणा 
महात्मानस्तु 
महाभूतानि 
माचयो 

मा हि पार्थ 

मा ते व्यथा मा 
मात्रास्पर्शास्तु 
मानावमानयो 
मामुपेत्य 
मुक्तस ङ्गो 
मूढग्राहेण 
मृत्युस्सवंहर 
मोघाशा 

य इद परम 

य एन वेत्ति 

य एन वेत्ति 
यय वाऽप 

य लब्ध्वा 

य सन्यास 

य हिन व्यथय 
यच्चोपहासार्थेम्‌ 
यच्चापि सवे 


यजन्ते सात्त्विका 
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No 
338 | यज्ञो दान तप 
89 | यज्ञशिष्टामृत 
307 | यज्ञशिष्टाशिन 
177 | यज्ज्ञात्वा न 
311 | यज्ञार्थात्कमं 
255 | यज्ञे तपसि 
208 | यत प्रवृत्ति 
232 | यततो ह्यपि 
335 | यतन्तो योगिन 
374 | यतेन्द्रियमनो 
247 | यतो यतो 
302 यत्करोषि 

25 | यत्तदग्रे विष 
१73 | यत्तु कामेप्मुना 
21] | यत्तु कृत्स्न 
447 | TA प्रत्यप 
420 | यत्र काल 
272 | यत्र योगेश्वर 
23] | यत्रोपरमते 
477 | यत्माम्ये 

30 | यथाऽऽकाशस्थितो 
351 | यथा दीपो 
205 | यथा नदीना 
159 | यथा प्रकाश 
149 | यथा प्रदीप्त 
26 | यथा सवगत 
298 | यथैधासि 
273 | यदक्षर वेद 
412 | यदग्र 
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यदा ते मोह 
यदादित्यगत 
यदा FATT 
यदा यदा हि 
यदा विनियत 
यदा सहरते 
यदा सत्त्वे 
यदा हि नेन्द्रिया 
यदि मामप्रति 
यदि ह्यह न 
यदृच्छया च 
यदृच्छालाभ 
यद्यदाचरति 
यद्यद्विभूतिमत्‌ 
यद्यप्येते न 
TIZEN 
यया तु धम 
यथा धर्म 
यया स्वप्न 
यश्शास्त्रविधि 
यस्त्वात्मर्रात 
यस्त्विन्द्रियाणि 
यस्मात्क्षर 
यस्मान्नोद्विजते 
यस्य नाहकृतो 
यस्य सर्वे 
यस्स त्र 
यातयाम 

या निशा 


THE BHAGAVAD-GITA 


Vers Page | Tho Stanza 


No No | 
52 53 ' यान्ति देवव्रता 


12 387 ' यामिमा पुष्पिता 
30 335 | यावत्सजायते 

7 105 | यावदेतान्‌ 
यावानर्थ उद 
युक्त कर्मफल 
युक्ताहार 
युञ्जन्नेव 
युधामन्युश्च 
ये चेव सात्त्विका 
ये तु धर्म्या 

ये तु सर्वाणि 

ये त्वक्षर 

ये त्वन्यदेवता 
ये त्वेतदभ्य 

ये मे मत 

ये यथा मा 

ये शास्त्रविधि 
येषा त्वन्तगत 
येषामर्थे 

य हि सस्पशंजा 
' योगयुक्तो 

18 302 योगसन्यस्त 

15 316 योगस्थ कुरु 
17 442 | योगिनामपि 

19 114 | योगी युञ्जीत 
57 5% | योत्स्यमानान्‌ 
10 416 यो न gafa 
69 62 योऽन्तस्सूखो 


35 452 
23 408 
17 80 

7 71 


Chap Verse Page 


No No No 
9 25 240 
2 42 4 

13 26 353 
1 22 3 
2 16 49 
१ 12 135 
6 17 157 
6 15 15 
l 6 4 
7 12 184 

12 20 318 

12 6 310 

12 3 308 
9 23 239 
3 32 92 
3 31 Ql 
4 11 108 

17 1 410 
7 28 198 
133 11 
5 22 143 
) 7 132 
4 41 127 
2 18 30 
6 47 172 
6 10 154 
1 23 8 

12 17 317 
5 24 143 


The Stanza 


यो मा पच्यति 
यो मामज 

यो मामेव 
योऽय योग 

Af Af Ar Ar 
रजसि प्रलय 
रजस्तमश्च 
रजो रागात्मक 
रसोऽहमप्सु 
रागद्वेषवियुक्त 
रागी कर्मफल 
राजन्‌ सस्मृत्य 
राजविद्या 
रुद्राणा TET 
रुद्रादित्या वसवो 
रूप महत्ते 


लभन्ते ब्रह्मनिर्वाण 


लेलिह्यसे ग्रसमान 
लोकेऽस्मिन्‌ 
लोभ प्रवृत्ति 
वक्तृमहेसि 
वक्त्राणि ते 

aT TASHA 
वासासि जीर्णानि 
विद्याविनय 
विधिहीन 
विविक्तसेवी 
विषया विनिव 
विषयेन्द्रियस 


INDEX TO SIAN7ZAS 


Ohap Verse Page 


No No No 
6 30 163 
10 3 251 
15 19 393 
6 33 165 
7 21 193 
14 17 368 
14 10 360 
14 7 363 
7 8 183 
2 64 00 
18 27 148 
18 76 401 
9 2 223 
10 23 2067 
|] 22 288 
|| 23 288 

१ 25 144 
1] 30 29] 

3 3 68 

14 12 307 

10 lo 262 
11 27 20 
11 39 297 

2 22 33 

5 18 140 | 
17 13 418 

IB 52 461 
2 59 57 
18 38 454 


The Stanza 


विस्तरेणात्मनो 
विहाय कामान्‌ य 
वोतरागभय 
वृष्णीना 

वेदाना 
वेदाविनागिन 
वेदाह समती 
वेदेषु यज्ञेषु तपस्मु 
व्यवसायात्मिका 
व्यामिश्रेणेव 
व्यासप्रमादाच्छत 
शक्नोतीहैव | 
दानेइशने 

शमो दमस्तप 
शरीर यदवाप्नोति 
शरीरवाइमनो 
शुक्लकृष्णे 

शुचौ देशै 
गुभाशुभफळे 
शौर्य तेजो 
श्रद्धया परया 
श्रद्धावान्‌ लभते 
श्रद्धावान्‌ 


। श्रतविप्रतिपन्ना 


श्रेयान्‌ द्रव्य 
श्रेयान म्वघर्मो 
श्रयान्‌ म्वघर्मो 
श्रेयो हि ज्ञान 
श्रोत्र चक्ष 
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1 y 
Chap Verse Paso 


No No Ny 
IO I 203 
2 7] ॥३ 
1 10 107 
I 37 273 
IO 22 %7 
2 ches C39 
7 26 196 
8 28 221 
2 H 4 
i 2 67 
18 75 480 
23 113 
b 25 160 
18 +2 157 
|? & 381 
It 7 139 
8 20 220 
७ || 155 
१ 28 245 
IB $3 458 
17 17 H9 
। )१ 126 
13 7 478 
2 53 53 
1 33 123 
3 $ 94 
IB 17 400 
122 12 313 
5 9 335 
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The Stanza 


श्रोत्रादीनीन्द्रिया 
श्वशुरान्सुहृद 

स एवाय 
सडूरो नरकायेव 
सद्धुल्पप्रभावान्‌ 
सन्तुष्टस्सतत 
सन्तियम्येन्द्रिय 
सन्यास कर्मणा 
सन्यास कर्मयोग 
सन्यासस्तु 
सन्यासस्य महा 
सक्ता कर्मणि 
सखेति मत्वा 

स घोषो 

सतत कीर्तयन्तो 
स तया श्रद्धया 
सत्कारमान 
सत्त्व रजस्तम 
सत्त्व सुखे 
सत्त्वात्सजायते 
सत्त्वानुरूपा 
सदृश चेष्टते 
सद्भावे साधुभावे 
सम कायशिरो 
सम पश्यन्‌ हि 
सम सर्वेषु 

समदु खसुखः 
समइ्शत्रौ च 
quisg TAYTY 
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No 
26 
27 


Chap Vorae Page | 
No 


No | 


119 


160 
314 
308 
129 
130 
132 
427 

85 
298 


373 
317 


t 


The Stanza 


सर्गाणा 
सर्बकर्माणि मनसा 
सबकर्माण्यपि 
सवंगुह्यतम 
सवंत पाणि 
सवंद्वाराणि 
सवंद्वारेष देहेऽ 
सवेधर्मान 
सवभूतस्थमात्मान 
सर्वभूतस्थित यो 
सर्वभूतानि 
सर्वभूतेषु 
सर्वमेतदत 
सर्वयोनिषु 
सवस्य चाह 
सर्वौणीन्द्रियकर्मा 
सवन्द्रियगुण 
सहज कमं 

सह यज्ञे प्रजा 
सहस्रयुग 
साधिभूताधि 
साख्ययोगौ 
सिद्धि प्राप्तो 
सीदन्ति मम 
सुख त्विदानी 
सुखदु खे समे 
सुखमात्यन्तिक 
qaasi 


244 सृुहुन्मित्रारि 


No 
10 

5 
18 


१० 
32 


Chap Verse Page 


No 
270 


136 
468 


119 
343 


153 


The Stanra 


स्थाने हृषीकेश 
स्थितप्रज्ञस्य 
स्पर्शान्‌ कृत्वा 
स्वधमंमपि 
स्वभावजेन 


INDEX To STANT AS 


Chap Verse Pago The Stanza 
No No No 


I1 36 294 स्वयमेवात्मना 
2 54 34 स्वे स्वे कमणि 
5 27 16 ' हन्त ते 

2 31 38 हतोवाप्रा 
18 60 470 हृषीकेश तदा 


१३१ 


Chap Verse Page 


No 
10 


No 


14 


No 
262 
460 
264 
4l 


VARIANT READINGS 


In the footnotes & few variant readings of the text of the Gud 
have been noticed It will he quoted that the readings of 
Sri ser a and Sri Sankara differ occasionally The readings 
adopted by Sri Madhva are given in the Kumbakonam edition of the 
M.B edited by ह. Krishnacharya T, C notices many variations 
in the text, particularly those adopted by Yüdavaprakàéa It algo 
quotes a few additional stanzas accepted by this teacher 


The followmg sections are listed for facility of reference 


Chapter 1 
8. ‘ Saumadattis ' (M) 
10 Bee Note 12 and a detailed discussion in T C 
1४७ *éinkham ' (M) 
19 '(a)pyanunáàdavan (R, ac 10 7 C) 
30  'sravate' (M) 


Ohapter II 
5 ‘charturh’ (R variant m some mas) 
25 In M, vam and ‘enam’ exchange places 


33 ‘Imam’ and ‘dharmyath’ are transposed m some mas 


of R 

38, *Nhiva ' (M) 
Chapter IIT 

10. 'Sahavajfiáh (8, Y and M) 

36 See Note 155 

Between 37 and 38 T C under XI 26-7 gives five stanzas as 
accepted by the followers of Y 

Arjuna uvaca 


| Bhavatvesa katham Krsna katham"caisa vivardhate 
Kimatmakah kimüchürastanman dcaksva prechatah 


Bhagavanuvica 


2 Esa stikemab paraésatrurdelunümindrryaissaha 
Sukham tatra 1vàsino mohayan Partha tisthati 
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3 Kümakrodhamayo ghorasstambhahargasamudbhavah 
Ahanüküro'bhim&nátinà dustarah pápakarmabhih. 


4  Harsamasva nivartvaisa Sokanasya dadáti ca 
Bhayam cüsya karot; ea mohayanécha muhurmuhuh 


5 Sa esa knlussh ksudraé& hhidrapekst Dhanafijav a 
Rajahpravartito mohánmünusüü&mupadrovah " 


T C, comments that God alone knows whether these stanzas 
form part of the GG But thev have not heen accepted by previous 
commentators and are unknown in the texts used for learning the 
Verses 


Chapter IV 

39. < Matpurah ' (M) 
Chapter V 
Seo Note 222 
21 ' Yatrukham ' (5 & M) 
26 See Note 250 


^ 
~~" 


Chapter VI 
7 ‘Parima sama matih’ for Paramātmä sunghitah ° 
(Bhaskara) 


9 See Note 280 
11 „Chelanna (M) 
13 See Note 286 
21 See Note 294 
34 'Yufjannevam (8) 
41 *Pugpvakrt&nllokan (M) 


Chapter VII 

18 See Note 355 
Chapter VIII 

16 ' Abrahmabhavanat’ (V) 
Chapter IX 

18 See Note 437 
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Chapter X : 


THE BHAGAVAD-GITA 


7 ‘avikampena’ (8 & M) 
17 'Yogn' (S & M) 
42 „Ißatenn (S & M) 


Chapter XI 


8 ‘Sakyase’ (M), 

Does R read ‘ diptan’ । 

‘ Ami cha tvàm ’ (8) 

After 27, Y reads the following 1 stanzas, according 


15 
26 


28, 


38 


41 


l. 


toT C 


Nànürüpair purusair vadhyamün& viéanti te vaktram 
ac hint yarũpam 

Yaudhisthirá Dhartaristrigen yodhi déastrarh krttā 
vividbaissarva eva 

Divyüni karmāpı tavadbhutani pürvàm pürve'pi ray at 
stuvantà 

Nünyo'sti kartā jagatastvameko dhātā vidhäta ca 
vibhur bhavasca 

Tavadbhutam kim nu bhaved asalvam kim va & am 
paratah kirtayisye 

Kartāsı lokasya yatas svayam vibho tvattas sarvam 
tvay) sarvarh tvameva 

Atyadhhutar karma na duskaram te karironmünarh 
na ८६ vidyate te 

Na te gupn&n&rh parim&oam astı na tejaso nap! bulusya 
nardhdeh 

Na@ravanarys 15 also suid to read 2-4 


After the first line of this sta nza, 2 lines are read by Y 
AÁn&dunàn apratimaprabhävassarve áva assarva mahāvı- 


bhiituh 


Na hi tvadunyah kaschidastiha deva lokatrave dpéyate’- 


cmtyakarmā 


‘ tavedam (8) 


Chapter XIII 
The following is added as Stanza lin M B. (Kumbakonam 


edition). 
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Arjuna uvàos ' 
Prakrtim purugech caia keetrach keotrejfiem eva ca. 
Etad veditum icchbümi jfiüánam jfieyath ca Kelava 
3 ' १७७७४०७ tat (T C. under XVIII 66) 
4 ‘vimécitam’ (M) 
11. dartanam (8) p 
17‘ distitam’ (M B variant) ec 45,4 
20 ‘Karena’ (8) u$ ç . 
23 ena (M) — 
Chapter XIV 
12 lobba pra vrttir- (T C under XVIII 66) 
18 'vrtta (8) 
Chapter XV 
3 ‘ sachpravistah (M) 
4 See Note 745 
Chapter XVI 
2 alolutvam (M B.), 
8. ‘alaficit’ (See T C), ' haitukar ' (M B. & variant of $) 
9 ‘ahitah’ (8) 
Chapter XVII 
27 *tadartho'yam ' (M). 
Chapter XVIII 
14 'vividháéoa (8) 
22. ahaitukam (M B.) 
25. 'anapeksya ' (8) 
42. brahma (M B) 
54 hreyati (noticed by 8) 
57 ‘apaéritya’ (8) 
78. 'yogiávarah ' (M) 
Note —In most cases where R reads differently from 8, M 
seems to agree with 8, as M B, punts the S-text without noting 


any vanant Ins few cases, as m regard to XVIII. 14 and 57, R 
and M agree. 


* 


